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PREFACE 


This thesis is a survey of various aspects of 
ancient Indian magic. It was ajmed at unveiling of the age-old 
Indian tradition of magic as one of the glorious dimensions 
of its cultural neritage. In the process, the basic hindrance 
was felt to reconcile the black-magic and the white-~magic that 
came down to us simultaneously from time immemorial. while 
endeavouring to unravel the mystry of the great science or art 
of magic. I am immensely benefitted with the guidance of 
respected Dr. Dipak Ghosh, Dr. Asoke Chatterjee, Dr. Mira Roy, 
Dr. Heramba Nath Chatterjee, Dr. Narayan Chandra Bhattacharya 
and Dr. Jaydeb Ganguly. I candidly acknowledge my earnest 
gratitude to all of them. I also convey my gratefulness to 
various libraries and institutions, especially The National 
Library, Calcutta and the Asiatic Society, Calcutta. I pray 


indulgence of the Scholars for omissicns and canmissions in 


the thesis. 


Prattafrats. 


Dated : 18. 12. 1989. ( partha Pratim Das ) 


COURTESY 


Some diagrams, chart, schemes, map etc. are 
drawn or xeroxed in APPENDIX = 2 for the cause of better 
understanding of points discussed or referred to in the 
chapters. These pictures are collected fram various 
sources. Fictures 1 = 4 are collected from Encyclopedia 
Bei taniee: INC, Vol = 14, 1968 ; picture 5 fram Collier's 
Encyclopedia, INC Vol = 15 ; pictures 6 = 15 fron Gupta, 
Beni's Magical Beliefs and Superstitions s picture 16 from 
Shah, Idries oriental Magic ? picture 17 from Goudriaan 
Teun's Maya Divine and Human 3 pictures 18, 20 = 23 from 
Sorcar, P.C.*s Mesmerism 3 and picture 19 fram Biswas, 
Prabir*s Sammohana evam Manasika Roga 0 Cikitsa. For 


details of the books, please see bibliography. 


INTRODUCTION 


Ever since the first light of civilisation dawned 
upon human race diverse spheres of magic were born. Ppecple 
started employing magical charms in their crude way for 
the sake of their own safety. Prehistoric magicians mani~ 
pulated the lower ritual concerning natural forces and 
demonology in the urge of selfpreservation. Ag the theory 
or conception of post hoc did not develop much at that early 
stage it was held that every occurance had a distinct cause 
behind it. The magical and unexplained character of nature 
also forced them to hold that there was a general link be= 


tween human and celestial affairs ( Stutley, p.103). 


Cult and magic were practised for tiding over the 
distress. However, the two had hardly any difference in 
antiquity, as all the ritualistic activities were basically 
magical in character, But their method of application in 
propitiating the unknown powers was scmewnat different (ibid, 
p.» xii). 


It is quite difficult to determine the definition of 
magic. In fact, any phenomenon that is unexplained has been 
included in the category of magic. The word ‘unexplained’ 
certainly does not tend to mean unfamilder to everyone. The 
mystries of unexplained things which are unknown to people 
other than the performers, seers, realisers etc. ‘might’ well 
have been unravelled to implementers but they would have 


practised those unemplained acts in such a concealed method 


that it was impossible for others to get access te these. 
Calling some thing or some haprening to be magic is made 
possible by its effect. In general, every work or activity 
has a particular ‘cause’ behind its ‘effect’. But when the 
rule is transgressed as it were Gest usEsouely on account 
of fulfilling one's objects gcod and evil or first amuse- 


ment of the viewers, it is called ‘magic’ . 


It is only in this sense witchcraft,occult science, 
sorcery, cult and ritualistic activities, hypnotism and the 
entertaining art of magic are all called ‘magic! without any 
discrimination. All that matters is the mystic magical nature 
of their effects. In the lexicography too magic and sorcery 
are synonymous. However, in modern times we generally do not 
understand anything other than the entertaining art of magic 
or Indra jalam ( The general term for amusing magical art in 
ancient India) by the term ‘magic’. Presently magic is held 


*® 
high above mere sorcery’. 


The word magic has come from the term ‘magi which 
means ‘the wise men of the east’. The term was particularly 
associated with Zoroaster(anclent Persian Preceptor whe be- 
longed to 7th century B.C.) and his propounded religion. one 
can trace so many words in ancient Indian literature that. 
were synonymous or nearly synonymous of magic. Some of them 
are Maya, Indrajala, Sammohana, Mohini-Vidya, Kuhaka, Kar 
manya, Kusrti, Samvadana, Samvanana, Yatu, Kharkhoda-Vidya, 
Tiras-KarinI, Kharolika, Mithyakautukakrida ete. Each of the 
termsexpresses its own magical character. As for example 
Sammohana means hypnotisation of subjects. Mohini~vidya also 
expresses similar meaning. Kuhaka, Kusrti, Yatu, Kharkhoda= 
Vidya etc. were kinds of witchcraft or somewhat devilish acti- 


vities, Indrajala. and Mithyakautukakrida tend to mean pleasure- 
giving art of magic. 


In the Vedas magic is often called 'Maya' which in 
general ig an extra-ordinary illusive power. Although Maya 
has various meanings other than magic but there cannot be 
any doubt that diverse magical happenings were illustrated 
in the vedas by the tem 'Maya'. According to J.Gonda Maya 
4s “an incomprehensible wisdam and power enabling its posse- 


Ssor, or being able itself to create, devise, contrive, effect 
or do something" (Gonda, J, change and continuity in Indian 


religion, The Hague, 1965, p.166). H. Oldenburg had also said 
that maya was a wondrous skill. In his own word, "Maya ist, wie 
bekannt, die an sich guten wie bosen wesen beilegbare geheime 
kraft and kunst, Wunderwirkungen zu erzielen, die dem aligem 
einen Konnen und Verstechen unbegreiflich sind ceeeseee 8 
( Oldenberg, Vorwissenschaftliche Wissenschaft, Gothngen, 1919 
pe 129). Prabhu Dutt Shastri's view is nothing different (Shastri, 
pP.D., The doctrine of Maya in the philosophy of the Vedanta, 
London, 1911, p. 14). 

The most widely used term for magic in ancient Indla 
was indeed ‘Indra jalam, the use of which to same extent still 
prevails we find any reference to Indrajalam for the first time 
in the Atharvaveda. The verse runs thus : 

* Ayam loko jalamasicchakrasya mahato mahan / 

tenahamindra jalenaminstamasabhi dadhami sarvan // 

( atharvaveda, Haraf Prakagani 8/4/2/8 ) 
"This world was the net of the great gakra (Indra) of 
mighty size;by means of this net of Indra ( Indra~ 


jalena ) I envelop those people all with darkness" . 


It is worth noting here that in this verse the poet 
referred to the nets of Sakra and Indra who were indifferent, 
In fact, it appears that the real term for magic was mly 
Jala and not Indrajala or Sakrajala, Indra being added to 
it as only the master-employer of it. Some other Atharva- 
vedic mantras also prove this fact ( Atharvaveda, Haraf 
prakasani, 8/4/2/5-7, ). There is me more feature 
that there is a reference to magic-wand which is still a 
must in any modern magic=show (thoughevoluted), in me of 
the Atharvavedic mantras ( Haraf , 8/4/2/5). The term was 
'Jaladanda' (not Indrajaladanda), the bearer of which was 


obviously none other than the magician = god Indna. 


The term Indrajalam can be explained in other ways 
also, Magicians perform their spectacular feats having de- 
ceived five sense-organs (Indriyas), especially the eye 
which is reckoned as the chief of all other senses, It 
might be interpreted that as the magician creates Jala or 
net on-the indriyas or sense organs, the term Indrajala 
came into being. Although the interpretation appears to be 
quite imaginary without any strong basis of argument, the 
synonyms of magic in some languages effectively make it 
reasonable. In Urdu language it is called ‘Nazarbandi' ° 
‘Nazar’ means vision and 'BandI' means control ( so the 
meaning of the term is to comtrol over vision). In oriya 


language magic is 'Caksubandnan'. Here also the meaning 


is binding the eye or control over eye. Sometimes it is called 
*Chakhbandi' in Bengali language which also bears the same 


meaning ( Sorcar, History of Magic, pp. 13, 7172). 


The terms Jala, Maya and Indrajala are sometimes used 
a * 
as synonyms or near synonyms. Sankara while commenting on a 


“ me Pom ~ ¢ 4 
line of Svetasvatara Upanisad ( ya eko jalavan Igala Isa- 


nibhih : 3, 1, ‘He who, with His net rules alme by means of 
His sovereign powers') explains jala by Maya. He cited Bhaga- 
vad Gita ( mama maya duratyaya ; 7, 14, ‘My Maya is impossible 
to overcome’) for emphasising the infallibility of Maya. 
According to him the primary indentificatory factor between 
Maya and Jala is indeed that infallibility (jalam maya dura- 
tyayatvat ). He also draws synonymity between the wielder of 
fala and the possessor of Maya ( jalavan mayavity arthah, 


Svetasvatara Upanisad, 4, 1C). 


Not mush surprisingly, the terms Maya and Indrajala 
are at times applied as synonyms. Rgvidhana says, “Me will 
restrain by this stanza, the maya called Sambar and the 
maya called Indrajala" ( Sambarim Indrajalam va mayam etena 
varayet 3 Rgvidiana - 4, 23, 1 ). Here, maya called Sambari 
(Sambar Maya) and maya called Indrajalam appear to be 


subdivisions of the general term Maya ( Goudriaan, p.216). 


But in paticadasin (citradipa, v. 6/141) by Madhava and in 
—_ 
Tsanadivagurudevapaddhati ( 3, 1, 84 ) by TganaSiva, the 


terms Maya and Indrajalam are on all fours. 


Magic has relations with science and religion. In 
the premitive society magic, science and religion could hard- 
ly be distinguished from each other. At that time these 
were not separate acts at all or those were more or less 
combined to form a typical type of magical nature. It’s 
effects was magical, the cause behind this effect was its 
getience ~ like basis and it bore a religious character. As 
both magic and science constitute a special technique, magic 
in general be called a pseudo - science. There are some 
general principles which used to govern spells, rites etc. 
“Magic is surrounded by strict conditicns * exact remembrance 
of a spell, unimpeachable perfcrmance of the rite, unswering — 
adhesion to the taboos and observances which shackle the 
magician, If any one of those is neglected, failure of magic 
follows, and then, even if magic be done in most perfect 
manner, its effects can be equally well undone *: for against 


every magic there can be also counter=magic" (Malinowski,p.&5). 


Amcng the sciences, magic had a better relations with 
nd 
medicine and chemistry. The seed of origin of magic was con= 


scicusly hidden in these two branches of sclence. Thomas in 


( 10 ) 


his ‘Epics, Myth and Legends of India’ says, “The science of 
medicine, they say, grew out of black=-magic. The horned 
witch=doctor was the forerunner of our civil surgeon. His 
cauldron of crabs, scorpions, vipers, hyena'’s teeth and 
Noxious weeks was the first laborator, in the world, and out 
of it grew the selence of chemistry and medicine’ ( p.1). 
Although it is a fact that ancient Egypt was known as 
"chemi! (from which the term chemistry has derived) for its 
black soil and its magicians were ‘chemias’ who practised 
the art in the temples of Thebes, Memphis, Heliopolis etc. 
there ig no proof that chemical arts or chemical magic orl-~ 
ginated with the 'chemias'. India could also be considered 
to be the birth-place of diverse technical processes of 
chemistry ( History of Chemistry by Edward Thorpe, p.2 ). 
Even in the Rgveda we find a particular sclence of ‘Madhu’ 


which might be considered chemical magic. © 


Magic has relations with religion also. In fact, both 
religion and magic acted as functionaries in situaticn of 
emotional stress. They were both based strictly on mytholo= 
gical tradition and 'exist in the atmosphere of the miracu- 
lous, in a ccnstant revelation of their wonder=working 
power. They both are surrounded by taboos and observances 
which mark off their acts fram those of the profane world 


( Malinowsky, pp. 87-88) 


one of the most appropriate terms for entertaining 
magic = art applied in ancient India was Mithyakaut ukak rida 
or simply Kautuka. In the Yogavasistha ( Utpattiprakarana, 
ch. 104, 26 ff.) the term Kharolika or magic-trick was para- 
phrased by the commentary with Mithya ~- kautukakrida or 
false magical act for amusement. In the Tantric lore ( as in 
Siddhanagarjunakaksaputam), the term Kautuka or entertaining 


magical .at¢thas been frequently referred to. 


Now an outline survey of the contents of the chapters 


might be taken upe 


Chapter 1 deals firstly with magical superstitions and 
beliefs of the inhabitants of Indus valley civilisation, un<- 
veiled through archaelogical excavation. Secondly it deals 
with magic-activities of Lord Indra, magical science of 
‘Madhu’, and varicus charms,witchcraft, magical contrivances, 


sympathetic magic etc. depicted in the vedas. 


Chapter II contains magical approaches in the Sutra 
literature, applications of magic in the Jaina canonical 
ecripture of ‘Purva, the Buddhist Scriptures, magical performances 
in the Jatakas and the epics, several ancient techniques of 


magic as depicted in Arthagastra, King ASgoka's averse faculty 


towards witchcraft. 


( 12 ) 


Chapter III discusses performances of magice-art in 
the literary compositions of lst millennium a.D., Sankara's 


incorporation of magic in establishing his propounded theory 


and puranic magic. 
Cc 


Chapter IV mentions various magical beliefs that come 
down to us from time immemorial. attention has been paid to 
these magical beliefs as these might have scanetimes a strong 


basis of science. 


Chapter V describes development of hypnotie science 
with special references to the vedas, the Upanisads and the 
theory of Akasa. 


Chapter VI deals with pe ~ diverse Tantric acts 
of magie. Prime attention has been paid to six important magi- 


cal acts among them. 


Chapter VII concentrates on magicians of ancient 
India with special references to Jaina Mantrikas. It deals 
with names, lives and works of magicians, their status in 
the society, magician communities, salient features of the 


then Indian magicians and their magicm-shows.: 


Chapter VIII contains discussions on some great magi- 
eal feats with special attention to 'The great Indian Rope 


Trick’ and ‘The Mango Trick' which have become so well-known 
all over the world. 


Apart from these, we have endeavoured to incorporate 
the text of a Sanekrit manuscript on Indraialam and a general 
English rendering ofit in appendix II. In appendix III we 
have given charts, map, drawings, etc. either in support of 
statement previously made or for better understanding of the 


discussed subject. 


It is a natural question that why we have increased 
Bhe number of chapters even after discussing magic of third 
and second millennium B.C. in the lst Chapter, lst millennium 
B.C. in the second Chapter and lst millennium a.D. in the 
third. Tné answer is that we have felt it would be difficult 
to reconcile character and scope of a particular subject in 
a particular era with the general character of the subject in 
all periods We considered, had we done that it would have 
probably delinked the total neture of the subject. Alsc by 
having done this, only partial character of a subject would 
have focussed and total nature of it would not have came into 
light. For example, only for that reason we have discussed 
vedic hypnotism in the Chapter of ‘an introduction of hypno= 
tism’' (ch.V) and not in the 'Magic upto second millennium B.C. 
(Ch.I ). All that we have done in the lst Chapter regarding 


it is a reference to it. 


CH. |- MAGIC UP TO SECOND MILLENNIUM B.C. 


\ 


Ae MAGICAL IDEAS IN INDUS VALIEY CIVILISATION 


Deep~rooted faith on magical activities and happenings 
is as old as human civilisation. At the present state of our 
knowledge, we can say that Indian civilisation basically 
started during 3rd millennium B.c. in the valley of river Indus 
which is known to archaeologists as the Harappan culture. 
Mohanjodaro represents the subsequent stage of it. The entire 
culture was spread well over 950 miles (Supta, p.20). The 
cities had planned streets and effective gutter system. The 
inhabitants used various luxerious articles like looking 


glasses, scent, boxes etc. 


But like the people of all other ancient civilisations, 
Indus valley people had also beliefs in magical effects. They 
used to worship beasts,trees, reptiles, snakes only because 
they thought that the indwelling spirit of the worshipped 
could cause harm or good. A good number of seals unearthed 
during the excavation on the site revealed an interesting facts 
that 'Peepal’ tree was mostly adorated. It was believed that 
when somebody would rest under the tree, it could cause parti~ 
cular diseases. one Seal depicted a picture of indwelling 
spirit of the'peepal' tree. The spirit was a double homed 
human figure. Another seal depicted a spirit worshipping cere- 
mony which was carefully observed by a human-headed goat- spirit | 
(Marshal, Mohanjodaro and Indus civilisation, Vol. 3, Plate 5E). 
There are other seals also depicting figures of spirit and 


ceremonies for appéaring the malicious spirits, 


A large number of seals discovered at the site of Mchan= 
jodaro were applied as amulets. The people of Mohanjodaro made 
profuse use of amulets. In fact, the practice of application of 
amulets as safeguards was evidently prevalent in anbique cultures 
all over the world. The seals used as amulets in Mohan jodaro 
were mostly made of clay, copper and shell. Those seals bear 
varieties of marks, figures, undeciphered letters, sions ete. 

Each seal consists of two holes for passing a string . It was 


tied on hung or wrists from the neck of a person. There were 


also some rites called fertility magicrites which prevailed 
in Mohan jodaro. The lines drawn on some seals are probably the 


symbols of growing corn. 


Thus was the approach of Indus valley people towards 
magic. Magical activities were hastened by magical belief and 


superstitions. 
B. MAGIC IN THE VEDIC PERToOD 


The period of Vedic magic essentially depends m the 
period of the Vedas. Roughly, Rgveda dates back to the second 
millenium B.C. Vedic period came to an end at the end of ninth 
century B.ctt Although we get for the first time any documentary 
evidence of varieties of magical happenings from the Vedic texts, 
it certainly does not tend to mean that the Vedic magic reflects 
the earliest stage of Indian Magic. The elements of magic that 
we obtain from the vedas must belong to earlier period (Goudri- 


aan, pe 211). 


1. GVEDIC MaGIC 


Rgvedic magic is divine megic and as it is already 
stated , entirely depends on a magical word called 'Maya'. 
Lord Indra had been conceived of as a skilled magician. He was 


very often declared as possesor and wielder of maya. Rgveda 


is replete with transcendental magical activities, initia- 
ted by the God Indra with the aid of his maya. Thus it can be 
inferred that maya was deduced to be a power beyond unearthly 
capability by which people were usually enamoured of unpre- 


ceadented infatuatim. 


Rgveda not only spoke of transcendental magic but also 
informed us of a special kind of human magic (perhaps chemical) 


called ‘Madhu’ (1/191) which will be shortly discussed later on. 
(a) INDRA THE MAGICIAN GoD 


By his application of supranormal power (Maya), Lord 
Ind¥a could change himself into all kinds of beings, human and 
animal as well. He could also seduce women, win riches and 
pride. These were the magical performances which could well be 
attributed to accomplished wizard. But obviously Indra should 
Not be regarded as only a divine proto-type of an earthly 


magician. (Goudriaan p. 211). 


In the vedic literature the magician God Indra was often 
Gescribed as fulfilling his goal by adopting disguised shapes. 
Sadvimsa - Brahmana describes Indra as a rutking buffalo which 
comes into view from the wood with the intention to drink the 
*Soma' ( 1,1,18). Jaiminv¥ya = Brahmana describes him as drink- 


ing ‘sama’ with a form of a ram (2,79). Thus the shape-changing 


magician God used to adopt other forms like monkey, parrot, 
caterpiller, falcon, jackal, peocock, cat etc. He also for 
the success in the undertakings adopted the appearances of 


sages Gautama ( Sadvimsa~5rahmana 1.1.24) and Grtsamada. 


Several mantras of the Rgqveda reflected magician - 
God Indra's magical ability. obviously ene might questio 
whether the activities of this God were really capable of 
being included in the category of 'magic' . In fact, it hardly 
matters. Besically,the character of Indra's performances as 
believed or claimed by the sages was quite magical indeed. The 
very nature of his activities enabled those to be called 
magic. As for instances some of the mantras from Rgqveda are 


being quoted below : 


“Ropam rupam pratirupo vabhiiva 

tadasya rupam praticaksanaya / 
Indro mayabhih pururupa Tyate 

yukta hyasya harayah gata dasa // 


(Rgveda, Haraf Prakasani, 6/47/18) 


General meaning : Lord Indra appears multi-variously by 


adopting diverse forms with the aid his maya ( magic). 


This maya (magical power) is the cause of his magical 
formchnanging effects. 


Another one : 


“aya ha tyam mayaya vavrdianam 
mano juva svatavah parvatena / 
acyuta cidvilita svoja rujo 
vi drdha dhrsta virapgin // 
( Rgveda = Haraf prasigni,  6/22/6) 


Meaning : © great Lord Indra $ You, by your magic (maya ) and 


thunderbolt have destroyed the demon vrtra and the cities. 


one more ; 


"Bhuvo janasya divyasya raja 
parthivasya jagatastvesasamdrk / 
dhisva vajram daksina Indra haste 
vigva ajuya dayase vi mayah // 
( ibid, 6/22/9) 


Meaning : © Lord Indra $ you please hold the thunderbolt 


by which you produce magic (maya ) by your right hand. 
(b) MAGICAL SCIENCE CF MATHU 


Several Rgovedic mantras refer to a magical science 
called ‘Madhu’. The science was applied for averting evil 
effects of poison . This science was practised with utmost 
secrecy. The twin asvikumaras were believed to be experts 
in this secret science (Rgveda, Haraf prakasgani, 5/75/1-9(1). 


one of the Rgvedic mant ras lL ibid, 1/116/12(2)_7 inform that 


the Asvinikumaras has learnt the science from sage Dadhici, 
son of the sage Atharva. According to Acarya Sayana, Sage 
Dadhici had learnt this secret art from no other than the 
magician God Indra who warned Dadhici that if he would have’ 
disclosed this secret art of Madhu to any body else Indra 


would have cut down Dadhici's head (ibid, foot note, p.234). 


with the help of this science the practioner could 
turn poison magically to nector. Rgvedic. mantras /Haraf, 
1/191/10-13(3)_/ very often say, "oO poison, the science of 
Madhu can turn you to necter". ‘The science of Madhu(Madhu-= 
vidya) is also alluded to the Upanisads. vrhadaranyckopanisad 
(2/5) and chandogyopanisad (3/1-11) have references to Madhu- 
vidya. However, these references are totally metaphysical and 


do not seem to have any connection with magical practices. 


2  ATHARVAVEDIC MaGTc 


The most significant source for magic in the vedic period 
is undoubtedly the atharvaveda, including its ancillary texts, 
especially kaugika~sutra and its commentaries. By atharvaveda 
we understand the fourth veda which is furnished with various 
charms and incantatioal spells. Formerly Atharvanah seemed to 
be the worshipping priest of "Agni' (Fire). According to the 
philologists this word carries its familiarity with the Indo-= 
European period. In antiquity, atharvaveda was known as 


Atharvangirasah with the amalgamation of two words, i.e. Atharva 


( 21 ) 


and “Angirah" after the names of the sages called 'Atharva' 
and ‘Angirah'. Atharvas used to utter mantras whereas 
‘angirah' were the enkindlers of fire. Characteristically 
there was a disparity between the two words Atharvanah and 
Angirarah which generally indicated two alienated kinds of 
Magic. The former reflected the aggregraticon of propitius 
Mantras that brought happiness in life and cleansed the 
Augean Stables. Those mantras were also called'pratyangirah' 
(counter - Afgirah) and were intended for Santi (pacifica- 
tion) in order to allay all kinds of nuisances. Greater wel- 
fare (pusti) or extension of life was the other purpose those 
mantras aimed at. Whereas, the later Seetectea the summation 
of detrimental kuhakas, replete with antagonism, in the form 
of magical acts like ‘Marana’ (killing), ‘Uccatana'’ (destruc 
tion of hostile opponent), Vagikarana (bringing into subjuga~ 
tion) etc. These mantras were destined for ebhicara or harming 
purposes. It is very difficult to mark precisely the special 
activities that distinguished the atharvans and Angirasas who 
both practised sorcery. In the.. subsequent ritual texts 
‘angirasa' and 'abhicdrika (sorcerer) are only expressions of 
the same quality in different terms. Sambhara angirasah, Ganda 
@ngirasah’ and ‘agnir ahgirasah meant untensils for sorcery, a 
staff for sorcery and sorcery - fire respectively (Stutley 
pp. 45, 156). According to N.J. Shende theré was no essen-= 


tial distincticn between the methods applied in a normal 
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sacrifice and an abhicaéra sacrifice. The initiation of the 
priest was also indifferent to that of the magician (Shemde 
pp. 154, 162). 


The'Atharvan' of the Atharvameda was characteristically 
the same as ‘aAthravan’ (fire=priest) of the "Jend-Avesta™ but 
the later belonged to much subsequent period. Both the 
‘Atharvan' and the 'Athravan were the magic-priests in the eyes 
of common people and were prayed in the perilous lime for tiding 
over the distress as they were thought to be sangfroid in nui- 
sance. Then in course of time, the words were regarded as holy 
spell or benignant magic. on the contrary, the prejudicial and 
haram-scaram activities of bhe “Angirasas" came to be pondered 


as black~art or black-magic. 


In the last stage of Rgvedic period, divine magic or 
the magical performance of Lord Indra had already been started 
to be thought of as might well be adopted by the people them 
selves, too. IN one of the mantras of Rgveda, the *Seer' had 
unambiguously declared that the miracles of magician-god Indra 
had also been fully realised by himself. The mantra runs thus: 
“zham asmai sapatnahendra waristo akgatah/adhah sapatna me 
pador ime sarve abhisth-itah" //, 


e 


(Trans:) “I am the killer of all my adversaries, unharmed as 


well as unhurt like Indra. All of my foes have been brought 
under my feet". 


Some people had realised that they could bank on the 
guilelessness of general people. This intelligent but swind 


ling realization must have had caused several hoaxes to prevail. 


The term "Brahman, ' had been used almost 230 times in 
the Atharvaveda (Bhattacharya, N.C., pe 171). The proper inter 
pretation of this word is still to be found out. In accordance 
with some scholars the meaning of *Brahman ' is kuhaka or a kind 
of magic. (Belvelker and Ramade, Vol II, pp. 10-14). Somewnera 
the term 'Medha' was also regarded as 'Brahmanvati (the thing 
which has the power of 'Brahman'). Thus it is intelligible that 
stimulation of unearthly power into sensual organ was called 
*Brahmana’. Almost in most of the cases the mantras might have 
been cherished as Brahmamantras. Wherever there was any require- 
ment of magical power, therever the assistance of *Brahmana’ was 
availing. Probably for this cause Atharvaveda was known as 
frahmaveda ( Bhattacharya N.C., pe 172). Even al] the 'Ganadevas’ 
like Aditya, Vasu, Rudra were prayed to abide by this Brahman 


or the power that could produce enchanting acts. 


Atharvavedic magic or rather magical belief were born 
for the sake of common people as well as for the interest of 
magician-priests. For securing leg life, healthy physique , 
success in love, offspring defeat of rivals etc. magical for- 
mulas and belief in the use of amulet used to persist. But it 
is also important to note here that alongside these beliefs, 


practice of medical and chemical sciences were also continuing. 


Several Atharvavedic mantras consisting of charms 
partaining to diverse medical applications, reflect this idea. 
Practice of sciences was necessary on the part of the priests 
to keep intact their influence over public. Thus magic, medical 
science, chemistry and religicn (as the magician priests per= 
formed tricks ritually) were more or less all the same. The pre- 
stige of the priests and peoples’ faith on them held good in 


the eyes of the masse 


In fact, application of incantional spells in ceombina- 
tion with remedical rites prevailed in almost al] ancient civi~ 
lizatiorm. Belief in mantras did not vanish even from the modern 
society. In present-day Europe some patients, while taking 


medicine recite a pater Noster or Ave Maria (Stutley pp. 89). 


It was a pleasure~giving wonder towards the Atharvavedic 
people that how fearful diseases were magically vanquished by 
the employment of magical medicines. I feel, in the evolution 
of the history of magic this"pleasure-giving wonder" had a 
very prominent role.we have to keep in mind that modern magic is 
entirely a pleasure-giving wonderous art. The conception of enter- 


taining people by some magical means has given birth to this 
pleasure-giving arte 


(a) MEDICAL CHARMS 1 


Let us have a glance at the medical charms of Atharva- 
veda. A very common fever was 'takman'. This term usually referrm 


ed material fever which was prevalent in the damp climate of the 
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Indian river valleys ( Stutley p.11). An Atharvavedic spell 
(Bloomfield VI. 42) uttered to appease 'manya'’ the heat of 
anger, was used dispelling ‘takman'-fever as heat was common 
to both ‘manyu' and ‘takman', Kausdika-Sutra (26,25) prescribed 
the recitation of an Atharvavedic mantra ( ibid 1.25) whilist 
the magician priest used 6 heat an axe and after that dip the 
axe in water. Then the priest used to pour down the water over 
the patients’ body. As it came down the fever is magically 
vanteheds Water was employed as a magical means and thought to 
be a magically potent purifying deene > One of the mantras in 
the atharvaveda speaks of the apility of Kustha plant ( Costus 


4 
speciosus or arabicus)«cure maleria ( ibid, V.4) . 


To cure rheumatism or arthritis the patient is prescribed 
in a mantra ( ibid, I.12) to drink a mixture of ghee, honey, 
sesame oi] and fat and then to put on a turban of munja grass. 
Then the patient should walk away having carried a strainer 
containing roasted kernel in his left hand and a bowstring along= 
with an axe in the right . When the patient reaches the desti- 
nation he puts down all those things and thus symbolically 
releases the disease from his body. Atawiguedic people, like 
those of some other civilisations, had a profound faith on 
magic-transference of disehues 

To avert heart-disease and jaundice, heart=burn and 
the yellowness (a symptom of jaundice) were directed to fly up 


to the sun, @ more reasonable abode for those in one of the 


mantras ( ibid, 1.22). We comprehend that belief in magic~ 
transference was very commen among Atharvavedic Indians. We 
must not forget here that magic-transference of objects or 
materials from one place to another is very much common in the 


modern art of macic. 


one of the atharvavedic mantras ( ibid I.17) mentimed a 
thousand veins in the body. This charm is to be uttered with 
an intention to prevent bleeding from wounds. Kaudika=sutra( 26, 
10) stated that sand and dust were sprinkled on the wotnd for 
staunching piesa; The use of salves was thought to be very 
effective for so many purposes. To avert curses, the evil eye 
of a foe, for the removal of demons (Yatus) and cure of disease 
like jaundice,the magical ointments were used. An effective 
eye~ointment (anjana) is said to have come from the three-péaked 
mountain called "“trikakud". A salve was applied to eradicate 


“7 
inauspicicus portents({ ibid, XIX, 44) . 


(b) BATTLE CHARMS : 


cueanamll 


In the vedas the battle charms that were employed in the 
battle~field were called samgramikani. The meaning of the term 
sanigrama Was as assembly either in war or peace. Atharvaveda and 
subsequent texts used the word in the sense of battle(Stutley, 
pe 163). Atharvavedic peq@le believed that the battle charms 


would have been as effective as their weapons. 


These charms were generally of two kinds, i.e., apancdanani 
and mchanani. The driving away of the adversaries was called 
apanodana and the latter term used to denote complete bewilcer 
ment of the enimies. Mchanastra ( the bewildering weapon) is 
identified with one of the five arrows cf Kama, the Lord of 
love. Ayudhapurusa or the personification of weapons was also 
prevent in India’. The war-drams made of wood and equipped with 
the cow=skin were personified and addressed (atharvaveda, V.20, 
21). Rgveda calied the magically powerful drum "Indra's fist " 
(Rg veda, v.47)", As the soldiers used to engage themselves in 
a pre~battle dance like the battle-dances cf ancient Egyptians 
and American=Indian tribes it might mean that war itself was 
considered to be a waredance as in old German poetry and epics 


of Homer (Stutiley, pe72). 


In the combat the magic sentences actuated by the acumi- 
nous Atharvans were of utmost significance. The victory in the 
battle~fleld was thought to be depended so much om proper emloy=- 
ment of magic-spells by the priest=-magicians. They used to claim 
that they, by the effect of mantra could stimulate physical and 
psychological power of the soldiers. Pulvarized sands, effeca- 
cious by the utterance of mantras were spread outside the King's 


palace to resist invasion by malicious enemies. 


TWo warmdemons called 'Arbudi* and ‘Nyarbudi' were invoked 
for a victory in the battle-field. Besides these,’Trisandhi' was 


also thought to be powerful among the arms. With the aid of 


divine aid, ‘arbudi' and 'Trigandhi’ displayed terrible sceneries 
to the opponents giving them an utter discomfiture. They would 
have been peirced by these missiles despite quarded with amu- 

let and armour. Arbudi was thought be capable of even dis- 
tracting the enemies with hosts of transcendentel apsaras or 
mymphs who confronted the inimical opponents with fantom 
armies”), Arbudi and Nyarbudi were generally invoked at the 
same’ time. Arbudi was identified as a snake or a son of the sage 
snake. Atharvavedic mantras expressed Aubudi's ability of crea= 
ting illusory sight including fantom armies and also Nyarbudi's 
immense power in the battle-fleld/” Atharvaveda, Haraf praka- 
Sani t- ll-S-1-1 to 10 (4)? 1l-5=2-1 to 10 (5)_ 7s Chams pertain 
ing to sanctification and efficacy of 'dundubhi', a strong ware 
fare vehicle L ibid, 613-1-4 to 6(6) and ‘trigandni' ( ibid, 
11=5=5=1, 5,9,10 (7)_7 were also applied. 


(c) ATHARVAVEDIC WITCHCRAFT 


Atharvavedic witchcraft was predominatingly established 
long before it started to be recorded. Witcheraé&t or practice 


of black-magic was richly prevalent in almost all ancient civi-~ 


lisations. 


It is only natural that the vedic people had to face many 
dangers like ferocious animals, poisonous snakes and insects, 
Natural calamities like sudden flood, famine, drought etc. 


Spirit-ridden imagination of peoples had given birth to count- 


( 29 ) 


less demonic beings as added hazards. Witcheraft was terribly 
feared and as the rivals of one group practised witcheraft, it 
was to be withstood by counter~witchora ft. 


So when it was practised by the inimicals only then it 
was considered to be black-magic. witchcraft was not black 
magic all the time as it was sometimes the oause of danger and 


sometimes protection. It depended only on the angle of vision. 


one Atharvavedic charm (Bloomfield 1.28) was ritually used 
to get rid of the fear of witches. The ritual Kausike-sutra (26, 
26 ) stated that ‘Agni’ was urged to burn away sorcerers. He 
was urged to force the witch ( yatudhani) to devour up her own 
children. The Yatudhanis or witches were narrated as bearing 
horrible hairs. Hairs were thought to carry black=-magical , 
power’, Kausika-sutra (48,1) used an Atharvavedic charm (Bloom= 
field, II.28) in a witchcraft rite to conquor animies, witches, 


pisacas and sadanvas. It was custom to mark out ritual objects 


by making a small trenches cut by a plough round the vedic 


#12 
alter : 


Particular plants were thought to be extremely use ful 
in vedic witchoraft. A spell (Blocmfield, IV.17) mentioned of 
apamarga plant which was believed to have an ability to repel 
all kinds of curses and black-magic prepared by rival groups in 
@ utengil which was not toughened by heat to remove its frailness 
by the method of amnealing. Thus the fragile vessel represented 


* 
the victim +3 ° 


Application of two kinds of abicara acts called krtya 
and yatu caused severe portentous magical effects as stated in 
the Atharvaveda. In the Satapatha Brahmana (1-8-4) too, yatu 
meant pernicious and abetting sorcery like Marana (killing) etc. 
In accordance with Grassman the word yatung in the singular 
number intends to mean an animal of ghostly behaviour and in the 
plural number it means Raksasas as in Avesta ( "Warterbuch Zum 


Rgveda" pp. 107, 347 ). 


The term krtya was used in various senses which included 
an effigy of doll-like appearance, a malignant spirit or an @vil 
Spell. In fact krtya was a personification of witchcraft (Stutley 
p» 96). one aAtharvavedic charm ( Bloomfield IV.18) indicated the 
ability of apamarga plant,the stars and the sun to wipe off 
witchcraft. If any person would cast an evil spell (Krtya) and 
conceals it in his rivals house, the spell would revert to the 
inciter, Rgvidhana (II.9,3) , the ritual of Rgveda, stated that 
a krtya might be summoned from water by one lakh ash oblation. 
Vrsadarbhi had produced a krtya called yatudhana from a fire as 


stated in the Mahabharata ( 13, 93, please see Gonda, p.62) 


The Krtyas were believed to be the performances of the 
anti-gods ( asura). They used evil charms with an intention to 
Wipe out gods. One of the Atharvavedic verses (Bloomfield, V.31) 


referred to a good number. of materials in which Krtyas might 


be placed. Some of materials were raw flesh, a cock, raw 
utensil, those animals who had teeth in both the jaws, gambling 
board, human bone etc. The preparation of wax-made effigies was 
very much’ common in pristine civilizatiens 24, Boes, hair, 
nails as magically potent objects were used in a rite to wipe 


off krtya$. The principle was that the chosen object was tied 


up in a rag and then burried. 


The atharvavedic peéple had a deep anxiety for the evil 
effects caused by the krtyas. The magician-priest were also 
concerned of how they could be completely averted. Atharvaveda 
even referred to a sorcery-repelling class or krtyapratiharanani. 
For wiping out the evil effects caused by Krtyas several mantras 
were employed / aAtharvaveda - Haraf PrakaganI, 5- 4- 4-1 to 
13-3 (8)7 


There is no doubt that these magical prectices appear 
quiet absurd in this supersonic era but in ancient period there 
was no question of any suspect over the effectiveness of these 
magical acts. One should not rule out the possibility of any 


scientific basis behind these magical practices. Profound 
*1S 


belief in witchcraft in modern period has not vanished at all 
It is interesting to note here that a recent UNI report focus= 
es on psychic condition of people who feel they are victims 
of a black-magic spell, witchcraft on an evil eye. According 
to this report, tests conducted by researchers led by Prof. P. 


Marchttini at the paintherapy department of the San Raffael 


hospital in Milan, Italy, have shown that the mental condition 
of those people reaches such a prostration that it may lead 
them even to death. That means, in reality, belief in witch- 


*16 
eraft or black-magic spell can well make it effective . 


(d) THE MAGICAL STAFF: 


The staff cr the post or the stick was used in ancient 
period by the magician-priests as a symbol of their designation. 
As it is already stated supernatural magical activities of the 
gods, especially of Indra, for the fulfillment of their desire, 
were considered to be absolutely exemplary for the human magi- 
cians. The Kaugika-Sutra (47, 12-22) prescribed that the magi- 
cian while taking his 'diksa' or the auspicious beginning of 
the learning should take a staff which symbolised the vajra of 


the magician God India. (Gonda, 1965, p.323). Thus as the magical 


‘yajra' was the weapon of the magician = God, the magical staffs, 
were the weapons of magicianepriests. In witcheraft rites this 
staff was thought of as an essential adjunct and a great emblem 
of magical power. me of the Atharvavedic spells (Bloomfield, 
II.12) accompanied a ritual cutting of wood to make a magical 
staff. Use of magical fire-sticks (arani) was also in vogue. 
Arani or the fire-drill which, after the upper stick was twirled 
in the socket of the lower seemed to produce fire magically 
(Stutley, p42). Staffs were thought of as magically potent 
element in other ancient civilizations too. It was believed that 


magical power was latent in the staffs of Shamans, in the rods 


of Moses, Aron and Hermes. Amulatic rods were used in ancient 
Egypt. Those rods were used to be prepared with hippopotamus 
ivory incised with the figures of deities. The ivory and the 
figures of deities were thought to have possessed of magical 
power which could be invoked by rubbing the amulativ rod (J. 


Rawson, Animals in art, p50 ). 


Magic wand has been a great companion of the magicians 
since ancient period, Even modern magicians never forget to 
take magic-wands to the stage. Ancient magicestaff or the post 
or the stick has in evolution come down to the hands of 
modern magicians as magic=wanc,. Already in the seventh century 
A.D. 2 teie ancient magic=post (yupakastha ) came into the hands 
of deXiterous Indian magicians with a new form. At that time it 
was termed as 'Piccika' (feathered stick) we find in the Sans- 
krit drama RatnavallI, composed by Emperor Harsa in seventh 
century A.D., that magician Sambarasiddhi was well acquanted 


with magico-wand or Piccika ( Please see Ch. III). 


(e) MAGICAL CCNTRIVANCES 3; 


There were particular kinds of means adopted to prevent 
injurious powers. These were all forms of defensive magic. The 


Atharvavedic people generally used some methods as precauticnary 


measurese 
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(i) avoidance of contact ~ 
The people eschewed the touch of beinos in which male- 
ficent substances were thought to stay. Thus the stones 
used to erect an altar for the goddess of dissolution, 
Nirrti by mame, were put without handling directly. Thus 
listening to impure sound, the access of evil powers 
through other senses, offerings to the uncanny god Rudra 


were shunned. 


(ii) Fasting - Abstention from food, with a view to prevent the 
hostile powers from entering the body, was supposed to be 
very effective. For that reason, fasting was a chief ele~ 
mentin the diksa or preliminary ccnsecretion for the 
soma sacrifice. Apast amba-S rautasut ra ( x.xiv.9) said, 
when an initiated man (diksita) grows thin, he becomes 


purified for the sacrifise. 


(iii)Abstinence ~ Practice of chastity was supposed to be 
another magical protector. This was enjoined for three 
nights after the marriage ceremony in order to withstand 


offspring-destroying demons. 


(lv) Asceticism - This contrivance appeared in diverse forms. 
one of these forms was exposure to heat. It was an 
element in the preliminary consecration,particular formula 


being cited for use when the 'diksita' perspirated. 


{v) Concealment - Concealment of one's person or of its parts 
as solitude in a shed and covering the head during the 
ceremonial act of diksa was also regarded as a magical 


protect OYe 


(£) MAGICAL MATERIALS : 


People considered many a material as magically effective 
and hence preferred to use those things to various ends. Magi- 
cal efficacy of water, as regarded by the people, has been 
already narrated earlier in this book. Mow let us go through 


other materials shortly. 


(i) Fire = Atharvavedic people regarded fire as one of the 
most effective direct means of warding off hostile sor- 
cery. In Rgveda too, the fire-god Agni had been invoked 
several times for this purpose. Agni was prayed in the 


verses as : "© Agni, burn against the sorcerers". (1.xii.5, 


yooxvi. 20). 


(ii) Plants - For a magical remedy of fearful diseases the 
plants were hopefully used alongwith spells. Plants were 
ussed to drivdé away demons, counteract diseases, frus= 
trate a curse etc. Guggulu (Bdeljium), the fragrant in 
fusion of a tree, cften occured in a ritual as, by its 


odour, it could ward off demons of diseases. 


(i444) Stone - In some ceremony, especially in a wegding one, 
the stone was supposed as a means magically capable 
of keeping off dreaded spirits. The brides used to 


step on a stone which represented a dividing mountain. 


(iv) Mat ~- Mat was also assumed as a macical means. Kaugika « 
sitra ( 1XXXVI.14) said, this was used in the funeral 


ritual and "was put between against calamity! 


(v) Lead = In wiping out feared substances, meta] lead 


was often applied in magical operaticns. cone of the 
Atharvedic hymns expressed efficacy of lead as a 
magical protector. ( 1.XVI). 


(vi) Weapons and staves = Wearons and staves as magical 
materials were also highly rated. Manava-Grhyasutra 
(1.X), Katyayana-Srautasutra ( xv.vii.6), Satapatha - 
Brahamana (III, ii, 1.32), Hiranyakegin-Grhyasiitra 
(i1.%1.8). Sankhayana-Srautasut ra ( iv. iv.2) expressed 


their magical efficacy. 


(g) MaGICAL ACTIN 


Certain types of action were considered to be producing 


miracles in diverse rites, Some of them are mentioned below : 


° 


(i) 


(ii) 


(iii) 


Making noise ~ Creating a noise was believed to be 

a highly efficacicus means of turning out harmful 
demons. Noise was created by beating drums at the 
stLstitial festival to expel evil spirits. It was 
thought to be extremely powerful at the time of the 
shortest Gay. For exercising the demon of epilepsy, 

the practice of sounding gong ( a kind of resonant 
metal disk) at the ritual was prevalent. Din and bustle 


were produced by shattering pots at the funeral ceremony. 


Burying ~ Burying was a concealed process of conducting 
magical substances to others. Several Atharvavedic spells 
expressed anxiety for magic buried in fields, wells 

etc. Objects like garland, hair etc. belonoing to the 
person who was intended to be wounded were placed between 
three stores in a vessel] in which substances were poun- 
ded with a pestle ( a symbol of crushing) and then buried. 


The method was regarded as greatly efficacious to bring 


misfortune. 


Circumbulation = Circumbulation as magice-act accured 

frequently in the vedic ceremonial acts. It was thought 
to be magically capable of producing auspicious effects 
while the performer walked round a particular object in 


sunwise fashion by keeping his right hand towards the 
obj ecte 


(nh)  QRAL MaGIC + 


In general, magical formulas were associated with ritual 
acts. Apart from that the spoken word in the form of an oath 
and a curse had also been supposed to have magical effect by 


itself. 


(i) The oath - Oath was a kind of a curse which was directed 
against oneself. This idea was indicated by the verb 
Sap. In the active, it means ‘to curse' and in the middle 
it means'to curse oneself’ and ‘to swear’ severe punish- 
ment was given to one for telling untruth and breaking 
promise as expressed in the Taittiriya-Samhita (II.iii. 
5.1). 


(ii) The Curse = The curse was believed to be magically 
effective spoken word. It was supposed to produce un 
avoidable result in the future. The person under inter= 
diction could not get rid of unpreventable happening. 
In Taittirfya-Samhita ( II.vi.é.1) the fire god Agni 
cursed the fish it would be slaughtered by men. In 
the Atharvaveda (vi. xxxvii.2, II. vii.S, v.xiv.5, 
x01.5), Tandya-Brahmana (vi.v.11), Satapatha-Brahmana 
(I1.i.4.19, III. 14.1.9) etc. we find several examples 


of magically potent curses. 


(i) SYMPATHETIC MAGIC 3 


eee oad 


"A special type of magic is that which has been called 
‘Sympathetic’ being the influence exercised on a remote being 
or phenomenon by means of a telepathic connexion between it and 
what is manigiulatead by the magician. It may be either benefi- 


cent or injurious" ( Encyclopedia of Religion and Ethics = 
Vol. VIIT ~ pe 319). 


(i) Effigies - The practice of preparing an imace of a 
person who was to be victimised was on vogue and the 
image was operated on with a view to producing an effect 
of same kind on the enemy. Thus an adversary was destroy~ 
ed by piercing his effigy = heart with an arrow ( ibid - 
pe214). The practice was quite like modern ‘Kusgaputta= 


likadaha" ( burning the idol of a person made of Kusa 


grass). 


The Atharvaveda (v.xxiii.13) and its ancillary text 
Kaugika-siitra (1.19) expressed this sort of sympathetic 
magic. Symbolic use of materials(enly those materials 
that were believed Gs magically produce curative or 
injurious result which depended on the performers inten 
tion. Here magic meant nothing but only an unknown rea 
son that worked or supposed to have worked automatically) 
or sympathetic link was at times too remote. For example, 
at a demondestroying rite the dipping spoon was prepared 


from the wood of palasa tree (Butea Frondosa) as 


(ii) 


representing the demomslayer magical spell (ibid - 
pe319). 


Imitative processes ~ Symbolic imitation of desired 
incedents was prevalent which also might be called 
sympathetic magic. So, kindling of fire in the morning 
was a magical rite which was expected to make the sun 


rise (ibid De 319 ) e 


Ascertaining the future from earthly incidents was also 
in prectice. me of the Rgvedic hymns (TI.xi 11.2) 
expressed that the bird crying in the pitrioka ( the 
south) was invoked to bring holy tidings. Hiranyakegin — 
Grhyasutra ( i.xvii.1.3) also described a future- 


telling incident, ' 


CH. Il - MAGIC IN FIRST MILLENNIUM B.C. 


A. MAGIC IN THE SUTRAS 


Magical belief and practices were in full flow during 
the sutra ebriea But those practices were recognised as 
only religious practices and were applied in the domestic 
religious activities. Srauta-Sutras and Grhya-Sttras had 
quiet enough evidences of magical and religious activities. 

In fact, there was almost nothing religious about the rites, 
those rites were basically magical in character. These magical 
rites were to be performed in various occasions like birth, 
marriage, deafh etc. Pure religion and macic were not at all 


allowed to mix up with each other. The religious texts advised 


the brahmanas to shun practising magic. Tney were even asked 
not a get involved even in the medicinal Science as it was 
linked with magical practices. Physicans failed to get 

status in the society. (Gupta, p.27). In accordance with 
“Apast amba - Dharma-Sut ra ( 1.9.26.7) and Baudhayana-Dharma- Sutra 
(II. 1.1.2.16) magic rites applied with a view to harm the 
adversaries and withstand sorceries, caused impurity. Perfor= 
mers of these rites were to be severely punished. The precep~ 
tors of pure religion were reluctant to magical practices. 
But, the masses, did have a faith on magic so profound that in 


reality mild discouragement was all that the teachers could 


offer. 


Professional magicians could well be traced in post- 
vedic literature. There were so many allusims to people who 
demanded supranormal happenings by their employment of spells 
and concealed rituals. Apastqmba~Dnarma-Sut ra (2, 6-8, 9, 23) 
mentioned persons who were capable of realising all their 
wishes by just concentrating their minds. They had other 
Magical powers also. They could cause by their spells rain to 
fall on earth, gaze into a distant land apparently not visi- 
ble in naked eyes, move as fast as they wished. By all these 
magical activities those nantelang used to make a living out 


of them. ( Mircea Elliadts translation, p. 143). 


B. MAGIC IN THE JAINA LITERATURE 


The Jaina canon frequently referred to varieties of 
vidyas and aantcae “s Among the Jaina literary compositions, 
the Ppurva literature is believed to have comprised the aprli- 
cation of vidyas and qaneras Purva means ancient and there 
were fourteen Purvas in all. The tenth purva entitled "Vidya- 
nupravada" discussed only about several vidyas, The commentary 
on Samvayanga explained Vidyanupravada as having described 
several sorts of miracles caused by vidyas (otey =. The 
contents of all fourteen Purvas were also shortly narrated 
there. In accordance with the Digambaras five hundred Mahavidyas 
(great magic) named Rohini etc. Since hundred Alpavidyds (minor 
magic) like angusthaprasena (questioning through the thumb) etc, 
eight Mahanimittas or great modes of divination were described 


a ee a = 7 “eS 
in Vidyanupravada Ppurva (tenth purva) . 


It can be inferred from the meaning of Purva (ancient ) 
that the whole literature under its name belonged to a period 
older than ehee of any other Jaina canonical literature (Jhavery, 
pel47). 

The Jaina Mantric or vidya literature (portion of vidyas 
in the purva literature) is generally supposed to have belonged 
to the period of parsvanatha, the 23rd Tirthankara (9th Century 
B.C. ). It might be the reason for why amongst Jain Mantrikas 


Parsvanath was predoninatingly worshipped. Even his attendant~ 


-~deties, principly padmavati, were also worshipped(ibid,p.149). 


There are other works also in the Jaina canomical 
literature that explained miraculeaus effects. Those works are 
as follows :~ 
Arunovavaya, Varunovavaya, Garudovavaya, Dharanovavaya, Veland 
harovavaya, Vesamanovavaya, Devindovavaya, Nagapariyavaniya, 
Teyanisagga, Charanabhavana, Asivisabhavana, Ditt inivisabhava- 
na, Utthanasuya, pragvavyakarana © and Samutthanasuya. These 
works had been summarised with some varietions in Thananga 
(x.3.755), Nand{isttra (Sutra 43, p.e202), Vyavaharasutra(x, 27-28). 
These works, if properly recited might cause great miracles. A 
certain text called Pragnavyakarana ( 1,1,17)(mentioned above) 
which is not the tenth ahga of purva literature bearing the same 
title, contained references to diagrams (yantras) loaded with 
magical power which were constructed for wording off an adver 
sary - magical belief which Was frequently illustrated in Hindu 
literature also(ibid. p.274). By recitel of this text, macical 
powers such as engendering fire, ability to aerial flight, with- 
standing evil effects of curse, capabilitywanswering questions 
in diverse ways could be obtained . Utthanastya and Samutthana- 
suya could also be recited for attaining powers to turn houses, 


villages, towns into deserted land or make them reinhabited 
(ibid. p. 151). 


Besides those miraculous works there are two more 
works in the Jaina canonical literature bearing megical des= 
ecriptions. These are Vardhamana ~ Vidya = Kalpa and aAnubhava- 
siddhamant radvat rimsika. The former work is generally ascribed 


to Vajrasvamin and the latter one to Bhadraguptacarya. 


Prabhrta works are considered to be summaries from 
Purva iitecacuve The first person who is believed to have 
compiled these works was Bhadrabahu (Jhawery, p. 155). The 
term Prabhrta was alternatively written as pahuda. Vyavahara- 
sutra (iv. Udd. Bhasya, V.12) referred Pahuda which was inter- 
preted by its commentary as Yoniprabhrta. This verse also men~ 
tioned miraculous powers through various vidyas(magic). The 
Pahudas or Prabhrbas were Vijjapahuda, Sidcdhapahuda, Jonipahuda, 
and Nimittapahuda. Bhadresvarasuri's Kathavali and padalipta~ 
sUri's Prabandha had mentioned all these Pahuda (prabhrta) 
works. Vijjapahuda dealt with vidyas (magic), Siddhapahuda 
‘with magical applications, collyrium, pills and powéers, Joni~ 
pahuda with creation of insects and animals and Nimittapahuda 


with divination through dreams, astrology and other Nimittas 
( ibid, pe.155). 


Jaina ascetics were believed to posses magical powers. 
By means of that power the ascetics, if angry, could burn their 
victim to ashes ( or this was only believed by people or claimed 
by them). Power to burn victims to ashes (Bhasma) was so often 


Gescribed in Hindu literature tooe Those magically powered 


jaina ascetics were known as possessing of spells by which they 
could easily weild all sorts of supranormal influence over the 
victims. But it will not be unreasonable to say that some tines 
people had a sinister lock om these magical practices, In 
gJnatadharmakathanga (1,14, SUtra 99), Suvrata, a nun, denied 
that she herself would ever make any profit out of these magic-— 


practices. 


However, the Avasgyaka Niryukti (Vs. 927) mentioned eleven 
kinds of Siddhas. Vidyasiddhas, Mantrasiddhas and Yogasiddhas 
were among those eleven Siddhas. A Yogasiddha was adept in the 
use of mixtures of powders which he used to employ in his ritual. 
But it is noteworthy that the Jaina ascetics were warned not 
to apply these magical practices except in time of dire nece- 
ssity. Still, he cottld have taken recourse to magic and would 
have applied it only for themselves and not at all for others 


(Thavery, pe 273). 


Siyagadangasutra (II Sruta-Skanda, Adhyadya 2, sutra 30), 
an ancient Anga, has enumerated several vidyas which bear great 
significance. The Sutra condemned those in strong who would 
apply the vidyas ill-motivatedly. These vidyas were called in 
the Sltra as papasruta or sinful learning. About 28 vidyas are 
enumerated in the Sutra . Besides, 12 more vidyas pertaining to 
astrological predictions are also enumerated there. The Vidyas 


that are narrated here claim that the Tantric effects of six 


magical acts (Satkanmans) are also possible by the applicatim 


of them (Jhavery, pp. 262263). 


A vidya called Atharvani which was perhaps connected 
with the Atharvaveda claims to cause injury to somebody at once. 
pakagasani is the vidga equivalent to Indrajalam. avasvapini is 
the cause of deep sleep . Matangl or Svapaki is the Vidya of 
Candalas. Mohanakara can cause infatuaticn., The Vidya that brings 
about conception is called Garbhakara. Avapatani and UtpatanI are 
two kinds of vidyas that cause someone to fal] down and rise up 
respectively.smbhaniI frightenes the adversary and stambhanTI can 


¢ a 
paralyse them. Slesanf is a vidya that worksas a joining agent. 


Durbhagakara and Subhagakara are two vidyas that work 
different things in same manner. The former makes a handsome 
person ugly and the latter makes an ugly person quite good 
looking. Sambart, Kalingi and pravidl are three vidyas named after 
their performers ( Sambaras, Kalingas and Dravidas). Vigal-ykarant 
can remove arrowheads from the body and AmayakaranI can cause 
diseases to spread. AntardhanT causes things or persons vanish. 


Ayamani~vidya is for quick movement and the vidya that can open 


any lock is TaloghatinI. 


According to Vasudevahindi, a Yaina text, Mahajvala or 
Mahajvalini or Jvalamalini is the most powerful vidya, Those who 


are expert in this art can withstand any effect of other vidyas. 


Vasudevahindi ( p. 164) even mentions Tiraskarani-antardnant 


vidya ( the art cf invisibility). 
Ce. MAGIC ASSOCIATED WITH BUDIHISM 


-.Buddhism that advocated basic moral principles and gave 
up all kinds of ritualism, erose in the sixth century B.C. 
Lord Buddha did not give any importance onmagical rites, 
superstitions, belicfs etc. But as the rance of Buddhism started 
to extend beyond monastic order it began to give prominance to 
supranormal beings. The evil spirits like yaksas, Raksasas, 
Daityas, Nagas, Asuras, Pisicas etc. were exercised by some 
Sut ras by Lord Buddha because it was believed that even these 
evil spirits, if expediently propitiated, might well become 
friendly to one consecreted by a vow. Modgalayana, one of the 
chief disciples of Lord Buddha, was generally credited with 


having the power to exorcise evil spirits ( Kern H., Manual of 
Indian Buddhism). 


Lord Buddha was also supposed to have miraculous powers. 
At Svavast f, he acted as an‘Indrajalin where he had mulliplied 
himself (Jacques. C., Le monde du sorcier en Inde, p.265). 
Lalitavistara also mentioned a certain Bodhisattva called 


Indrajalin ( Goudriaan, pr. 21€). 


When the Chinese pilgrim Fah@an visited the north India, 


he observed that Lord Buddha was described in many a popular 


belief as possessing of magical powers. Fa hfan came to know 


from popular belief that Lord Buddha came to North India and 
before leaving the place he left an impression of his fock which 
was sometimes magically long and sometimes short, (David Rhys, 
Buddhist Birth Stories, p.$0). Mrs Rhys David in her book noted 
some other stories pertaining to Lord Buddha's magical power. 

Fa hian found an alms bowl of Lord Buddha. A Yuchie King placed 
the bowl: on the back of a gigantic elephant for carrying the bowl 
off. But the elephant could not bear the weight of the bowl and 
fell to the ground. Then the king prepared a carriage of four 
wheels and placed the bowl on it. Eight great elephants were 
yoked to pull it. But once again, the elephants failed to advance 
even an inch. Then the shamed king ordered to build a stUpa and 
a monastery at that place and after the monastary was prepared 
the magic bowl was kept in it, when the poor people offéred flowers, 
the bowl accepted the offer, but the rich people could not even 


fill the bowl with their offerings. ( ibid = pp. 90 = 95). 


We come to know from Mahavagga that there lived a Buddhist 
magician called Mandaka in the city of Bhaddia. other members of 
his family, i.e., wife, son, daughter-in-law and the slave were 
also magicians. They lived during the reign of King Bimbisara. 
one day the minister of king Bimbisara, having heard the fame 
of this magician-family came to the house of the Buddhist magqi- 
cian and asked him to practically demonstrate their magical ability. 
They all did accordingly, Then the content minister went back to 


the capital and narrated to the king all that he had watched in 


( 50 ) 
his own eyes ( Clarke, W.H., Buddhism in Translations, pp.448=49). 


Sadharma-Pundarika, the Mahayana Buddhist text, contained 
some Talismanic words which were applied for the safeguard of the 
Buddhist preceptors from their rivals. The text referred to one 
Kundala who produced out-of-season fruits by his magic~spell. 
‘Producing out of season fruits is a part of world-renowned 
Indian magical game called 'the mango trick ( it will be discussed 
in Ch. VIII). We also come to know from bhe text that the dishonest 
monks used to teach tricks, spells etc. as means of getting alms. 
Some magicians even could kill living beings by their magical 


powers ( ibid pp. 44849), 


dD. MAGIC IN THE EPOPEES 


The two great epics of ours, the Ramayana and the Maha- 
bharata, truly reveal amazing magica] features that astouned the 
readers absolutely. The term "Maya’ has been used several times 
in both the epic. We hardly find the term ‘Indrajala* in either 
of the epics. As it is conventionally thought that the date of 
composition of the Ramayana and the Mahabharata differ from that 
of the incidents narrated in the epics, the magical performances 


(as described in the epics) probably belcnged to a period former 
to its compiling date. 


The mayic-activities were described in the epics for so 
many times that I feel it would be unwise to discuss every inci- 


dent. In the Ramayana, we notice that almost all the Raksasas 


( 51 ) 


were capableymagical performances. Ravana, the King of 

Lanka, Meghanada or Indrajit the prince, BibhYsana the brother 
of Ravana, Surpanakha, his sister and even other ordinary 
soldiers of the Lahkan army were experts in maya or magical 
performances. In fact, the magic ability of the R&ksasas had 


been supported by ancient Indian literature from early times. 


In the Matiabhdrata too, majic activities of Raksasas 
were incorporated. Irrespective of men and women they were 
top miracle-workers. Hidimba, a wife of Bhima,the second 
pandava and her brother Hidimba were capable of doing miracles. 
The Raksasas could change forms, extract mystic rays from their 
fingers, attain weapons from nothing, multiply their forms and 
so on. In Vanaparva of the Mahabharata we find a description of 
Maya~Yuddha or magic-war between Lord Krsna and Shiva. ( Vana- 


parva vv. 20.33 — 20.40) 


The Mahabharata did not altogether discard prevalent 
magical superstitions. It took its encyclopedicform after cen- 
turies of evolution. That is why it reflected magical beliefs 
and superstitions of Indian people roughly from 7th century 
B.C. to 4th century a.92. Tt seems that in the Mahabharata 
period magical beliefs used to dominate people's mind. There~ 
fore it had no option but to incorporate those varieties of 


magical beliefs. The Atharvaveda contained both kinds of 


magic, i.e. defensive and offensive. But the Mahabharata 


generally avoided offensive magic and praised oly defensive 
magical practices ( of atharvan kind) in a friendly manner. 

In general,the Mahabharata avoided praising or blaming magical 
practices as a whole ( Gupta. P-31). But contrariwise, accord 
ing to it, the person who had been injured with the arrows of 
evil could not be recovered by any physician, formulae, herbs, 
defensive charms or amulets ( Mahabharata = viii, 40,33, p.1893, 
viii. 90.4. pe 4625 ; viii, 91, 48. p.95). 


Now let us describe shortly some of the magical events 
of the epics. I chose to shortly narrate the incidents of 
SUrpanakha and Marica from the Ramayana and the great mathe- 


magic of king Rtuparma from the Mahabharata as those appeared 


worth mentioning to me. 
(1) Maya in the Ramayana 3 


Surpanakha' s magical power to attain different forms 
had been described in the seventeenth Chapter of Aranyakanda 
of the Ramayana. With the intention of offering love to 
Ramacandra, she came to him having adopted a totally different 
beautiful form. After losing her nose by the severe blow of 
Laksmana’s sword she suddenly returmed to her original ugly 


form. / Aranya — vv. 27.5 = 27.73 27.21, 27222 (1)_/+ 


Marica was perhaps the greatest magician in the story 
of this epic. Almost the entire theme of the Ramayana hinged 
on the magical activities of Marica, eluding in the appearance 
of a golden deer or Svarnamrga and thus eluding prince Rama- 


candra. 


Ravana, the king of Lanka, provcked Marica whom he 
called "Matfanilayavisaradah" or"the great magician”to adopt the 
form of a deluding golden deer so that he could get an appor 
tunity to abduct Sita by fraud. Marica, though reluctant to 
adopt the deer-form for deceiving a hero like Rama, had to 
agree with Ravana under duress. He not oly took the form of 
an attracting deer but also imitated the voice of Rama with 
the help of his magic dexterity. Then the story of Ravana's 
fulfilment of desire through the great magic (maya) of Marica 
is well-known. In fact, Marica's magic sowed the seed of Lanka 


Ware L. Aranyakanda —- vV.36.16 = 36.20 (2) 7 


(2) Mathemagic in the Mahabharata : 


one of the unique salient features of magic in the 
Mahabharata is most probably, in accordance with my point of 
view, the great mathemagic of king Rtuparna. Mathemagic is me 
of the parts of modern art of magic. In fact, it is a kind of 
magic made effective with the aid of secret mathematical cal~ 


culations. All mathematical calculations cannot be mathemagical,. 
. baat g we 


( 54 ) 


only those magical performances done with the help of 
mathematics and more importantly with a view to make the 
spectators wonderstruck may only be classified as mathemagic. 
Surprising people with the aid of mathematical trick is still 
one of the prime factora of mental magic. Almost every well- 
known magician of present-day world amaze the viewers with 


mathemagic on the stage as a part of their magicoshows. 


In vanaparva of the great epic we find references to 
king Rtuparna's magically performed mathematical calculatims. 
There can not be any doubt that it is a clear case of mathe~ 
magic. It is important to note that Rtuparna had shown the 
magic to Nala ( Vahuka) with the intention of entertaining and 
surprising nim. I think, it must be one of the earliest, if not 
the earliest, intances of recorded mathemagic in the entire 
history of world-magic. Now let us describe the whole story. 
one day King Rtuparna and his charioteer Vahuka were travell- 
ing towards the kingdamn of Bidharva.Suddenly a vibhitaka tree 
( Terminalia bellerica + a tree which gives a kind of mediq 
cinal fruite. It was employed in the rites of offensive magic. 
Dice were also prepared from its nuts)came into notice of the 
King Rtuparna. He turned eager to show his magical calculating 
power. Then he told vahuka, “0 Coachman, please see my power 
of calculation. Nobody can acquire knowledge of everything. 


Tnere 1s no end of wisdom. The number of fallen fruits and 


leaves under the vibhitaka tree exceeded the number of fruits 
and leaves on the tree both by 101". Then, the king Rtuparna, 
said again to perplex vahuka by his mystic calculation that 

there were five crores of leaves on two branches of the tree. 
"If you would like", he went on speaking, “you might cut down 
these two big branches as well as other small] branches of bhe 
tree. You would find two hundred and ninety-five fruits on 


them" e 


Then the surprised charioteer stopped the chariot and 
said to the king, “oO King, you are eulegising yourself. But 
I will cut down really the vibhitaka tree and count the number 


of leaves and fruits of it. For, I wonder if you count flowless. 


But the king said, "It is not the right time to delay”. 
The tenacious charioteer replied, " © King, please wait for 
a couple of hours or if you are busy, please go to Bidharva. 


I must count fruits and leaves of the tree. I will be there in 


right time". 


Then the king Rtuparna, enly being half-consenting in 
the matter, told him, "0 the innocent horse specialist, now 
I am foretelling the number of fruits and leaves of only one 
part of this big branch. You will count and get absolutely 
delighted". Having said this, the mathemagician king predicted 
the number of fruits and leaves of a particular part of a 


branch. Vahuka quickly got down from the chariot and cut down 


( 56 ) 


the Vibhitaka tree, Then he patiently computed the number of 
fruits and leaves and really got delighted having seen that 


the king's calculation was absolutely the same. 


After the magical performance of Rtuparna, the chario- 
teer persisted for the disclose of this magical effect. He 
said, “o king, I have seen your miracles. I want to know that 


art or science by which such a feat can be performed.” 


But the reluctant king did not admit to disclose the 
details of secret. Al] that he said was, " o Vahuka, you just 
get to know that I am expert in the mystic science cf dice 
play and also in fast calculation. But after freequent requests 
from Vahuka (Nala), the charioteer, the mathemagician King 
finally disclosed the secret of the science of dice-play. 


Z. MahSbharata - Vanaparva vv. 27.6 = 27.29(3)_/ 


E. MACIC IN THE JATAKAS 


The Jatakas supplied abundant references to the 

advancement of macgic-art of the then India. The invocatim 

of spirits and demons for the success in someone's personal 
undertakings was regarded as a strong sadhana. Generally it 
took the form cf conjuring the demons. The science of cenjur 
ing them was known as bhutabijja in pali. There are so many 
references to bhithabijja artists in the Jataka ( Fick, p.153). 
Those artists were able to appease diseases, they possessed 


the earth=conquring spells, they could create a rain of pre- 


cious stones, they were familier with the languages of 
animals, they came to know the remedical means of snakebite 
as well. The brahmanas were capable of these sorts of sor- 
cerial acts. (ibid. p.151) In the Digha-Nikaya also we find 
references to this bhutabijj& art. Brahmajalasttta, a part 
of Digha-N ikaya, listed unwarrented occupations, the general 
term of which is tiracchanavijja,° °° «yh >... «1 Lord 
Buddha was absolutely reluctant to sorcerial acts. In the 
Tewijja-Sutta the Buddha condemned those brahmanas who were 


*8 
professienal sorcerers (Jacques, p.275). 


Besides those sorcerial acts, the Jatakas described 
some Classic examples of the art of Indrajata ( magic). In 
this viewpoint the Jatakas have a great importance on the 
history of Indian magic. It is well proved from the J&atakas, 
that already in the 4th century B.C. the art of magic was 
highly popular in India. During that period India gave birth 
to some great magicians. The marvellous art of magic, as 
only an entertainment( in which form it is prevalent now) and 
Not as a means of materialistic benefit was firmly established 
already at that time. It is important because it proves that 
the magical acts were distinctly divided inte two kinds, 

i.e., sorcerial acts and entertaining acts. Their similarity 
was in the method of practical application (both were per- 
formed with secret background) and dissimilarity was in 


their ends. Another important dissimilarity was that the 


entertaining art never claimed any hand of divinity behind 


the performancese 


Suruci ~ Jataka ( Jataka no. 489) narrated two great 
magical performances by two dexterous magicians called Bhandw- 
karna and Pandukarna with their assistants for the entertain- 
ment of prince Mahapranada of Mithila. Dagannaka Jataka 
(Jataka no. 401) described a story of how a magical performer 
swallowed a sharp—edged, 33 inches long sword for the enter 
tainment of the king. Durvaca Jataka (Jataka no. 116) des- 


cribed the performances of rope~dancers or the acrobats. 


(1) SworéSwallowing Magic in padSrnaka: gztaka. 


teem retnareveneao—meetegneASa A  EciCanRemn n= a aD iON 


From Dagdrnaka Jataka we come to know that there lived 
a king named Mardava in the City of Varanasf. when the King 
was suffering from mental illness and all kinds of medical 
treatment of the king proved abortive. Senaka, the well-reno- 
wned Scholar of the Kingdom prescribed the King a very special 
kind of mental treatment. As a part of the treatment, he 
arranged a special sword-swallowing show by a performence 
without informing the king of the show. Then, on the day of 
function the performer exhibited the amazing act of sword - 
swallowing. The good locking sharp=<edged sword was 33 inches 
long and made in a place called Dasarnaka after which the 
present Jataka was named ( Dagirnaka was a Kingdom in the 
eastern side of ancient Madhyadega. Although the magical 


performer used the sword made in pagarnaka, the Jataka did 


not mention whether the performer belonged to the kingdom of 
Dagarnaka. Please see Jataka - Vol. ITI, edited by Ghosh, I. 


Ce, in Bengali, pe 194. 


(2) Amazing Magic-Show in Suruci-Jataka. 


Suruci — Jataka described two great miracles shown by 
two magicians. In fact these two magicians were actors (nata) 
in profession. Some of the actors were expert magicians, some 
musicians and some dancers. But their art could not have made 
them rich enough. Ucchistabhakta Jataka (Jataka no. 212) 
narrated some of them as beggers. according to Manusamhita 
(10/22) they were degraded ksatriyas ( bratya). But it cannot 
be said with certainity that during the Jataka-period also they 
belonged to a special caste. They were not much respectable in 
the society(Just as the Badias are not much revered in the 
modern society although they are really skilled magicians) like 


the Badias, the natas of Jataka-period were also vagabond. 


But those natas who took magic as profession were great 
wonder=workers as evident from the magicshow described in the 
present Jataka. The whole story is as follows :- In ancient 
time there lived a king named Suruci in Mithila. The king had 
a son Suruci+Kumara by name. When he came of age, he went to 
Taxila for higher educaticn. Before entering the city he went 
to an inn for relaxatione Incidentally, Brahmadatt a~Kumara, 
the prince of varanasi who was also going to Taxila fcr same 


purpose came to the inn. Gradually strong affinity grew 


between them. They went to a Frofessor and paid advance 

honorarium ( Acaryabhaga). Then they started learning arts 
and sciences. After completim of education, they embraced 
and got promised to each other as "If I get a sm and you 


a daughter or the reverse, we will arrange their marriage". 


In course of time they got married and became Kings 
of their respective kingdoms. King Suruci (II) got a son and 
king Brahmadatta (II) got a daughter. Their names were Suruci 
Kumara(II) and Sumedha respectively. Both the king promised 
their words by getting them married. Their son was prince 
Mahapranada. The prince was reluctant to laugh. Even after his 
marriage nobody had seen his laughing face. Then a function 
was arranged where the natas had tried to make prince Mahépva- 
nada laugh. Some dancers came and endeavoured heartiestly to 
see the laughing face of the prince. But the prince @id not 


response at all. 


Then came two great magicians called Bhandukarna 
and pandukar.na. They would try to make Mahapyanada laugh by 
their magical performances. The main gate of the King's 
palace had been selected as ideal place for their magimshcw. 
Bhandukarna just in front of the eyes of the spectetors crea- 
ted.a big “atula" mango-tree. (atula, incomparable, was a 
particular kind of delicicus mango). Then the magician threw 
a coil of rope aiming at a branch of the mango tree keeping 


one end of the rope in his own hand. The magician climbed the 


mango tree having used the ropes like a ladder. Then he déclared 
that the tree originally was owned by some vaiéravana. The atten 
dants of Vaigravana climbed the rope with some weapons. They 
caught the magician and severely ampulated his limbs and threw 
them on the ground. Cther attendants heaped the limbs together 

at one place and then spread water over it. at the climax, 
Bhandukarna, the magician ,wearing flower-garments jumped up and 
started dancing with the exclamaticn of a: 


But still prince Mahapranada did not laugh at all. Then 
Pandukarna, the other magician arranged to prepare a pyre. when 
the fire got furious, magician Pandukarna, accompanied by his 
assistants entered the fire. After a few while, all that remained 
was the pile. other assistants sprinkled water over the pile. 


Suddenly Pandukarna, wearing flower ~- garmentsjumped up and began 
dancing ° 


This toe, however failed to make the prince laugh. At 
last the prince responded a little by smiling when one nata 
(actor) exhibited upardharatga or a special kind of comedy = 
dance / Suruci - Jataka (4)_7, 


oe 
Fe. MAGIC IN ARTHASASTRA 3 


Kautilya, in the "Auponisadik4! Chapter ( 14th Chapter) 
of his arthasast ra brought out several techniques with regard to 


practising incantation and concealed remedies for the purpose of 


Uprooting the enemy. A good numbér of magical lore has been 
incerporated there for the protection of four varnas and over 
throwing of the unrighteous. Although some of those secret pra= 
ctices fall in the category of injuring magic, some of those 
might be regarded as classic examples of Indrajalam or maaic- 


art. Few examples of secret magical practices might be oiyen 


below , “10 


(1) Burning the Body with Fire : 


"The soot of the bark of paribhadraka, mixed with the 
fat of a frog, is a means of making limbs burn with fire. The 
body smeared with the pulp of the bark of the paribhadraka and 


sesamnum seeds burns with fire. 


A lump, consisting of the soot of the bark of pilu, burns. 
in the hand. ° . Smeared with the fat of a frog, it burns with fire. 
The body, smeared with that, or, sprinkled with the oll of the 
kusamra fruit ( and ) mixed with the powder of a female sea=-frog, 


sea-foam and sarja~exudation, burns. 


o11, boiled with equal quantities of the fat of the frog 


crab and so on, causes the blazing of limbs with fire all over. 


The body, smeared with the roots of bamboo and moss, 
— 
(and) smeared with the fat of a frog, burns with fire"./ Arthasas— 
tras 14- 2= lines 20-26 (5) 7 


(2) Fire - walking : 


“one, with his feet smeared with oil boiled together 
with the fat of a frog and the pulp of the rocts of paribhadraka, 


pratibala, vanjula, vajra and kadali, Walks on burning charcoal. 


One should prepare oil from the pulp of these, namely, 
Genus” pratibald, vanjula and paribhadraka, by beiling toge= 
ther with the fat of a frogj after smearing one'g clean feet with 
this (011), one may walk on a heap of burning charecal as en a 


heap of flowers". / arthagastra 1 142 WW. 27-297 (6)7 


(3) Extinguishing Fire 3: 


“Ashes caused by lichtning are a means of extinguishing fi» 
fire*, /~ Acthasastra 114 - 2- 1.317(77 


(4) Preventing Cocking - te 


“Masa~beans, soaked in a woman's menstrual fludid(and) 
the root of vrajakuli, mixed with the fat of a frog, is a means 
of preventing cocking even when the oven is burning. Cleansing 
the oven igs the remedy for it". 7 Arthasastra 1 14 = 2 = bh 
32333 (8) 7 


(5) Fire From Mouth 3 


Turning out fire and smoke fran the mouth of a person 
is quite an amusing effect of the art of magic. The secret is 
disclosed by Kautil.‘ya who says - 


“A ball made of shig with fire in the interior, with a knot 
of the reot of suvarcala or with a knot of thread, encircled 
by cotton, is (a means of ) emitting fire and smoke from the 
mouth”. /arthagastra 1 14=- 2- \. 347 (9)_7 


(6) Fire in Rain 3: 


* Fire, sprinkled with the oil of the kugamra fruit, 
burns in rain and in strong winds". ye Arthagastra 1 14-2 - 
1.35 3 (10) 7 


(7) Fire on water 3: 


*“Sea~foam soaked in oil, burs floating on waterr 
Fire, kindled by churning a speckled bamboo= reed in the bones 
of swimming birds, is not put out by water, (but) burns with 
water”, J” arthagastra 114 = 2- Ww 36-37 7 (11)_7. 


x 
(8) Where Fire Does Not Burn 1 


"Where a fire kindled by churning a speckled bamboow 
reed in the ribs from the left side of a man slain with a weapon 
or impaled on the stake.(or) a fire kindled by churning the rib 
of a human being in the bmes of a woman or a man, goes round 
three times left=wise, there no other fire burns", z Arthagastra: 


14- 2-1. 38 7 (12)7 


(9) Seeing cbject in Night 3 


"Taking the richt and the left eyes of one, two or 
more of (the following), the cat, the camel, the wolf, the 
boar, the porcupine, the flying on. the naptr, the crow 
the owl or other creatures roaming at night, one should pre~ 
pare two separate powders. Then anointing the right eye with 
(the powder of) the left (eye) and the left with (that of) the 
right, one is able to see at nicht and in darkness. 


one amlaka~fruit, the eye of a boar, the fire-fly, the 
ume = 
black sariva one with his eyes anointed with this (preparation), 
v2 
sees objects at night time", Z. Arthasast ras 14" 3 = wel-37 


(13) 7 


(10) Making a person Fair-Complexioned 


“Mustard ofl, boiled along with the urine and dung of 
either of these two, with the addition of the powder of arka, 


tula and patanga, is a means of making (a person) white. 


A mixture of the dung of a white cock and a boa cor 
strictor, is a means of maxing white. 


White mustard seeds, kept in the urine of a white goat 
for seven nights, butter-milk, the milk of arka, salt and graing 


- this mixture kept for a fortnight is a means of making white. 


( 65a) 


The flour of white mustard seeds, kept for half a 
month in a bitter gourd while still on the creeper, is a means 
of making hair white. 


The insect that igs known as alojuna and the white house= 
lizard-hair smeared with this paste would become as white as a 
conch=shell. 


one, eating (food) containing the rocts of kukkuta, 
kogataki and gatavari, becomes faimcomplextoned in a month", 


L. Arthagastra 1 14 = 2= th, 6-107 | ey 


(11) Making a Person Dark 3 


“one, bathing in a decoction of vata ( and) smeared 


with the pulp of sahacara, becomes black. 


Yellow orpiment and red arsenic, mixed with the oil of 
gakuna and kangu, are a means of making dark". im Arthagast ra! 
14 = 2 Ak. 16-177 207 


(12) Causing Leprosy 


“one, with his body rubbed with cow dung or with the 
pulp of tinduka and arista, (and) smeared with the sap of 
bhallataka, gets leprosy within a month. 

Gun ja~seeds kept for seven nights in the mouth of a 
black serpent or in the mouth of a house-lizard is a means of 


causing leprosy. 


( 66 ) 


Application all over the body of the bile and the liquid 
of theegg of a parrot is a means of causing leprosy. 


A decoction of the pulp of priyula is a remedy for 
leprosy. { aArthagastra: 14- 2-11-1437 "7 


(13) ability to Fasting 3 


“The powder of girisa, udumbara and sami, mixed with 
clarified butter, is a receipé against hunger, effective for 
half a month, That,’ prepared out of kaseruka, the buldous root 
of the lotus, the root of sugarcane, lotus-fibres, durva grass 


milk, ghee and cream, is effective for one month. 


Drinking, with milk and ghee, the powder of maga~beans, 
barley, kulattha and the roots of darbha grass, or valid, milk 
and ghee boiled together in equal quantities, (or) tie paste of the 
roots of sala and preniparni along with milk, or partaking of 
milk boiled together with that, along with honey and ghee, one 
4s able to fast for a month", /” arthasastra 1 14 - 2 = twl-377/ 


(14) Dis f igurations 


"oll, prepared from mustard seeds kept for seven nights 
in the urine of white goats and kept in a bitter gourd for a 


month and half a month, is a means of disfiguring quadrupeds and 
bipeds. 


The oll of white mustard seeds, boiled with barley-grains 
(taken) from the dung of a white donkey fed on buttermilk and 
barley, after seven nights, is a means of disfiguration". 


L arthagastra 1 14-2-th 53 ee 


(15) Making an Object Glow 3 


“The powder of the fire-fly and the insect gandupada, — 
or the powder of the flowers of samudra- jantus, bhrngakapalas, 
khadara and karnikara, mixed with the oil of gakuna and kangu, 
is a powder that makes (an object) glow". J Arthagast rat 
La= 2 = 1.197 72 7 | 


(16) Breaking Chains 3 


“The musk=rat, the wag=-tail and the salt-insect are 
ground to powder; mixed with the urine of a horse, (they are) 


a means of breaking chains. 


Or, the load=stone, made doubly powerful by the smearing 
of the fats of the crab, the frog and the salt-insect, (is a 
breaker of chains)", / Arthagastra : 14 - 2 - 1.39%493/'" _7 


(17) Walking Tirelessly 3 


“The foetus of a calf, ground together with the sides 
of the heron and the bhasa, lotus and water, is a foot=-salve 


for quadrupeds and bipeds. 


( 68 ) 


Smearing sandals made of camel~hide with the fat of the 
owl and the vulture, eovering them with leaves of the banyan 
tree, one walks fifty yojanas without being fatigued. 


The bone-marrow or the semen of the hawk, the heron, the 
crow, the vulture, the swan, the plover and the viciralla (en 
ables one to walk untired) for one hundred yojanas, or the bone= 
marrow or semen of the lion, the tiger, the leopard, the crow 


and the owl. 


After pressing in a camel~shaped vessel the aborted f 
foetuses of all the varnas or dead infants in the cemetary - the 
fat produced from thet (enables one to walk wtired) for one 


hundred yojanas". LE Arthagastra 1 14 = 2 “jhe 41=447 a7 


(18) Forming invisible 1: 


After fasting for three (days and) nichts, one should 
sow, on the pusya day, barley~seeds in earth in the skull of a 
man killed with a weapon or impaled on the stake, and sprinkle 
them with sheep's milk. Then wearing a garland of the sprouts 
of barley, one is able to move about with one's shadow and from 


invisible. 


a 


After fasting for three (days and) nights, one should, 
on the pugya day, powder separately the right and the left eyes 


of a dog, a cat, an owl and a flying fox. Then anointing the 


( 69 ) 


#14 
eyes with the (powder of the) corresponding ( eyes) , one 


Moves about with shadow and form invisible. 


After fasting for three (days and) nights, me should 
prepare, on the pusya day, a pin and a salve=container out of 
the thigh=bone of a murderer. Then, with eyes anointed with the 
powder of the eyes of any one of these one moves about with 


shadow and form invisible. 


After fasting for three(days and) nights, one should 
prepare, on the pusya day, an iron salve-container and a pin. 
Then, filling the skull of any one of the night roaming creatures 
with an eye~salve, one should insert it in the vagina of a dead 
woman and cause it to be burnt. Taking out that salve on the pusya 
day, one should keep it in that salve-container, with eyes anoine 


ted with that, one moves about with shadow and form invisible. 


Where one sees a Brahmin, who has maintained the sacred 
fires, cremated or burning on the pyre, there, after fasting for 
three(days and) nights, one should, .on the pusya day, make a bag 
out of thegarment of a man who has died naturally and fil) it with 
the ashes of the funeral pyre + wearing that (bag), one moves 


about with shadow and form invisible. 


The skin of a serpent, filled with the powder of the 
bones and marrow of that bull which is slaughtered in the funeral 


rites cf a Brahmin, is a means of making animals invisible. 


( 70 ) 


The skin of a pracalaka, filled with the ashes of one 


bitten by a serpent, is a means of making deer invisibie. 


The skin of a serpent, filled with the powder of the 
tail, the dung and the knee=bones of an owl anda flying fox, is 
‘a means of making birds invisible". 7 Arthagastra 1 14=-3- 
te 4-173 .. 7 


(19) Causing Sleep + 


“After fasting for three ( days and) nights, one should 
. on the fourteenth of the dark half of a month with (the moon in) 
conjunction with the pusya~constellation, purchase from a Svapaka 
‘Woman the scrapings made by bilakhas*?>, Placing them with maga~ 
beans in a basket, one should bury it in an wncrowded cremation 
ground. Taking it out on the fourteenth of the next fortnight and 
getting it pounded by a maiden, one should make pills out of it. 
Then wherever one throws one pill after reciting this mantra over 


it, there one sends all to sleep. 


In thisSame manner, one should bury the quill of a por 
cupine with three black and three white lines in an uncrowded 
cremation-ground. Taking it out on the fourteenth of the next 
fortnight, wherever me throws it along with ashes fran the burte 
ing ground, reciting this mantra over it, one sends all there 
to sleep. 

The quills of a porcupine with three white lines (should 
be taken); after fasting for seven (days and) nights, one should 


( 71 =) 


on the fourteenth of the dark fortnight, offer into the fire 
betes of khadira accumulating them to one hundred and eight, 
along with honey and ghee, reciting this mantra. Then where 
at the villace-gate or the door of a house, one of these is 
buried, with the recitation of this mantra, one sends all 


there to sleep. 


one who has fasted for four meals should make an offer= 
ing in an uncrowded cremation-ground on the fourteenth of the 
dark fortnight, and taking, with this mantra, a dead sarika 
should tie (it in) a bag made of a hog's snout. Piercing it 
in the middle with the quill of a porcupine, where it is 
buried with this mantra, one scnds al] there to sleep". 
Z arthagastra 1 14- 3- W 2633, 14- 3- a 41-22, 
14—= 3— 4. 49507 1: 7 


(20) CPENING THE DOORS: 


ra 


“After fasting for three(days and) nights, one should 
on the pusya day, make an aggregate of twenty-one pebble~ 
stones and offer oblations of honey and ghee (in the fire)’ 2°, 
Then, worshipping them with incense and flowers, me should 
bury them. Taking them out on the next pusya day, one should 
consecrate one pebble with this mantra and strike a door 


panel with it. Within four pebbles, the door is opened". 
farthagastra 1 14- 3-4 5457; ° 7 


(21) Deadly Magic : 


Kautilya described several secret methods of harmful 
black magic intended for the protection of the own army and 
Gestruction of the same of the adversaries. He not only dis 
Closed some concealed methods of preparing mixtures that cause 
instantaneous death but also death that takes place within a 
stipulated time-span. These mixtures were effective in the 
cases of beasts also depending on doses. The mixtures could 
have caused blindness, madness, paralysis of the tongue and 
other kinds of serious corporal wounds. Some injuring maolie 
like causing pentose: and disfiguration have already been dea 


cribed. Some others are as follows : 


“The powder of the speekled frog, the insects kaundi~ 
nyaka and krkana, the pancakustha and the centipede, the powder 
of uccidinga, kambali, gatakanda, idnma and the lizard, the 
powder of the house~lizard, the ‘blind reptile’ the krakantaka 
the stink-insect and the gomarika, mixed with the sap of 
bhallataka and avalguja, causes instantaneous death, or the 


’ * 
smoke of these (causes it) A 


Or,, any one of the insects, boiled alcng with the 
black serpent and priyangu - one should dary up (this mixture); 
this mixture is believed to cause instantaneous death. 


! 


The root of dhamargava and yatudhana, mixed with the 
powder of bhallataka flowers (is a preparation) for bringing 
on death in a fortnight. 


The rect of vyaghataka, mixed with the powder of 
bhallataka flowers (and) a mixture of insects, brings on death 
in a month, 


Mily a minute portion (is the dose) for men, double 


for donkeys and horses, four times fer elephants and camels. 


The smoke of gatakardama, uccidinga, karavira, the 
bitter gourd and fish, with the stalks of madana and kodrava 
or with the stalks of hastikarna and palasa, when carried 


forth in a breeze blowing forward, kills everything to which 
it blows. 


The powder of the 'stink-insect' fish, bitter gourd 
gatakardama, idnma and the indragopa insect, or the powder of 
the 'stink-ingect’, kgudra, arala, hema and vidari, mixed with 
the powder of the horns and hooves of a goat, makes a smoke 


that blinds (one). 


The leaves of put ikaran ja, yellow orpiment, red 
arsenic, gun ja seeds and stalks of red cotton plant, made 
into a dough with the sap of asphota, kuca and cow-dung, make 
a blinding smoke. 


( 74 ) 


The slough of a serpent, the dung of the cow and the 
horse and the head of a ‘blind reptile’ , make a blinding 


smoke « 


The urine and dung of pigeons, frogs and carnivorous 
animals and of elephants, men and boars, green sulphate of 
iron, asafoctida, the husk and broken and whole grains of 
barley, the seeds of cotton, kutaja and awatacd, the rocts 
of gamutrika and bhandi, bits of nimba, Sigru, phanirjaka, 
aksiva and piluka, the skin of a scrpent and a female Saphara 
and the powder of the nails and tusk of an elephant - the smoke 
of this produced with the stalks of madana and kodrava o© with 
the stalks of hastikarna and palasa, kills each singly, where= 


ever it moves. 


The rocts of kali, kustha, nada and gatavari, or the 
powder of the serpent, pracalaka, krkana and pancakustha - 
this smoke produced in the manner mentioned before or with 
half-wet, half-dry stalks, ( and ) directed to ( the enemy's) 
coming on the battlefield or crowding in a sudden assult, by 
men who have taken precautions for their own eyes with ‘washing 


water’ destroys the sight of all creatures. 


le ~ 
The dung of the sarika, the pigeon, the heron and 
the crane, kneaded with the milk of arka, aksi, piluka and 


” 
snuhi plants is a blinding eye-salve and a polluter of water, 


( 75 ) 


a mixture of the roots of barley and sali-rice, the 
fruit of madana, nutmeg leaves and man’s urine, mixed with 
the roots of plaksa and widari (and) mixed with a decoction 
of mika, udumbara, madana and kodrava, or mixed with a decoc 


tion of hastikarna and palasa is a stupefying preparation. 


Or, all these are polluters of fodder, fuel and 


water” 18+ 


The smoke of krtakandala, the lizard, the house=lizard 


and the ‘blind reptile causes loss of eyesight and madness. 


A mixture of the lizard and the house-lizgard causes 
leprosy. The same, mixed with the entrails of the speckled 
frog and honey brings on a disease cf the bladder 3 mixed with 
human blood, (it caused) consumption. 


' 


The (poison) dusivisa and the powder of madana and 
kodrava ig a preparation for bringing on paralysis of the 
tonguee 


A mixture of matrvahaka, anjalikara, pracalaka, the 
frog, aksi and piluka causes cholera. 

A mixture of paficakustha, kaundinyaka,the flowers of 
rajavrksa and honey, causes fever. 

A mixture of (the flesh of ) bhasa and nakula and (the 
plants) jinva and granihika, kneaded with the milk of a female 
donkey, makes one dumb and deaf, in a month or half a month". 
L arthagdstrat 14-1 <14.425 7 ae 


( 76 ) 


/ 
Ge ASOKA AND MAGICAL RITES 


Emperor Asoka was a devoted follower of Buddhism and _ 
taught his subjects the general fundamentals of the religion, 
Still, he was aware of the fact that his subjects were greatly 
influenced by the magical rites. They practised lucky magical 
rites and spells on the brink of long journeys as wel] as at 
the function of marriages and birth of child. As far as temp= 
erament is concerned women were more superstitious than men 


(Gupta, Pe 30) e 


The great monarch then considered these rites to be 
trivial. In oe of his 14 rock edicts he clearly declared that 
these kinds of rites could bear little fruit. However, the 
believed efticacy of these rites still went on dominating the 
minds of these pecple. Although the plous king regarded these 
rites as useless, he did not force them to give up the concep= 
tion or did not ban the activities. Even on the crossing of 
roads in his capital, they used to perform excorsing rites. 
They practised sympathetic magic by wrapping sweets in red 
cloth and lighting a lamp and then placing an effigy of an 
enemy made of flour and finally piercing it with thorns. 

( ibid p.30). 


CH. Ill - MAGIC IN FIRST MILLENNIUM A.D. 


rer ae 


Ae Magic in Literary Compositions 


If literature is the reflection of society, the literary 
compositions must be the documents of the then cultural acti-~ 
vities. In fact, literary sources are the best elements of 
India’s cultural history. Several Sanskrit and Prakrta liter 
ary compositions speak of magicians and their magical deeds. 

We have selected some of these compositions of the first 
millennium A.D. which are as follows t Paumacariyam composed in 
4 A.D. by Vimalasuri, three compositions of Kalidasa in Sth 
seneticy A.D. , Dasakumaracaritam by Dandin in seventh century 


: ioe ~ 4 = ce 
A.D., Ratnavali by Sriharsa also in 7th century A.D., Karpura= 


( 78 ) 


manjard by Ra jasekhara in early 10th century aA.2. and Raja~ 
tarangini by Kalhana in the middle of 12th century aA.9. Beside 
Paumacariyam and Karpuramanjari, which were composed in Ppra= 


krta, others are Sanskrit compositions. 


In the Sanskrit literature the terms ‘Maya’ and 
'Indrajala' are mentioned so often that ViSvanath Kaviraja, the 
reputed exponent of Sanskrit poetics who lived in the sixteenth 
century A.D, incorporated a special ‘Rupaka'’ called ‘Dima’, a 
special'vrtti' called "Aravat i! and a special 'Natyalamkara' 
called Kapata in his 'sahityadarpana’ for illustrating magi~ 


cal happenings”, 


Vatsyayana, in his Kamasutram ( composed about 4th 
century A...) recognised magic as one of 64 arts. So it would 
not be unworthy to infer that the art of magic was regarded as 
highly respectable in the society of that period and the pra= 
ctice of it was in full swing*> 


(1) Magic in Paumacariyam : 


Paumacariyam is a tale of the Ramayana, composed by 
poet Vimalasuri in the early lst century A.2. According to 
its colophon, the work was canposed in 4 a.D. (530 vira era 
or 60 Vikrama era). Although scholars like Dr. Keith, Dr. 
Worlner Jacobi etc. have considered its composing data to be 


much later, Dr. Winternitz, Dr. leumann etc. found no justi~ 


fication for doubting the date given in its col@hm 
(Shavery, pe 265). 


Paumacariyam has a good number of references to 
vidyas (magic), particularly in the seventh Uddesa 
(vy. 135-145). This passage referred to about 61 vidyas. 
Same of them are quite interesting enough. References to 
Prajmapti (one of the sixteen Jaina manavidcyas or great 
magic) and anima and Laghima (two of the well-known eight 
Siddhis ( Astasiddhi) are also there, The present work 
stated that the flying lore was acquired by Ravana, Bhanu 
karna (kumbhakarna) and Bibnisana, Vaubhava ( a prakrta 
form of Vagudbnava), referred to in this composition, was 
an expert in generating magical cyclone or a mighty stcrm. 
Marco Polo has also described a similar magical act cf 
generating storms by the performers of an Indian Land called 
Socotra and honoured them as the best enchanters in the entire 
world (Yule's Marco Polo, Vol.II, Ch. xxii, p.407 3 for 
further information on Socotra please see note TT in 


Chapter ITI) 


(2) Tiraskarini in Kalidasa's Writings 3 


TiraskarinI is the sorcerial art or science of 
invisibility. Monier Williams has defined Tiraskarini as a 
sort of magicveil by wearing wnich one can become invisi~ 


ble to others. The magical effects of Tiraskarini had 


been claimed by persons even in the early centuries before 
christian era. As it is already stated, this art has been 
referred to in Jaina tradition also. It was termed 
'Tiraskarani - antardnani® in Vasudevah indi ( p. 164). Later 
on we find the term 'Tiraskarini' but the effect appears to 


be al] the same. 


The great poet Kalidasa often mentioned this art of 
invisibilisation. Hig Abhijnanagakuntalam, Kumarasambhavam 
and Vikramorvasiya have referred to this act. The celestial 
mymphs are described as being experts in this disappearing 
magical act. In the sixth act of 'Sakuntala’, Sanumati, a 
celestial nymph, expressed in a solllogry that she could 
come to know every thing by having invisibly stayed adjacent 
to the garden - tending maids with the help of her knowledge 
in the science of invisibility ( Tiraskarini - vidya). 


Kumarsambhavam has also a reference to it. 


“Yat raméukaksep avilajjitanam yadrechaya 
Kimpurusangnanam / 
darig rhadvaravilambivimvast iraskarinyo 
jalada bhavanti // 
(1.14 ) 


Kalidasa once again used the term in his VikramorvaSiyam 
and again the mistress of this art here is a nymph. In the 


second Anka (Chapter) we find Citralekha, a nymph approached 


to the king by putting off Tiraskarini ( ‘tatheti tiras- 
karinima-paniya | rajanamupetya' ). 


Samodmmagupta, the ninth century poet, also referred 
to Tiraskarinividya ( Kut tdnimatam - 910). In gpite of the 
fact that the ghost of ‘Hamlet’, the same of ‘Banquc’, 
Ariel in 'Tne Tempest’, jngino in 'Virgin Martyr' free 
quently enter the stage invisibly there can hardciv be 
found any distinct secret principle of invisibilisation,. 
From this viewpoint these examles camot be compared with 
Tiraskarini. 


(3) Magic in Dagakumaracaritam : 


The ‘Avant isundariparinayah that forms the fifth 
'Ucchavasa’ of 'Purvapithika' of the Dagakumaracaritam by 
Dandin informs us of a skilied macician called vidyesvara 
(master of vidyas). The author Dandin*4 has composed it in 
the early part of the 7th century 4.9. The magician 
Vidyegvara has played a very important role in the composi-= 
tion. It is a story of how the prince of Magadha was united 
with the princess of Ujjayini with the helr cf srectacular 
magic-shew by Vidyesvara. The story runs as folicws 3: cmce 
upon a time, prince Ra javahana of Macadna met princes 
avantisundari, the daughter of Manasara ina charming pleae= 
sure ~ garden on the outskirts cf tne city cf Ujjayint. 


They realised that they were husband «and wife in their pre 


vious births and got inclined to each other. But they could 
not have discovered the means of their marcdage.*Rajvahana > 
accompanied by his friend pushpodbhava went to alleviate his 
pang of separation to the pleasure - garden where he met a 
brahmana, putting on a fine coloured cloth, decorated with 
earings of glittering jewels, accompanied by a man with his 
head shaved and looking beautiful on account of his smart 
dress, came there by chance and saw Rajvahana, who had a 
hale of light shooting out on all sides, with words of 
benedication. The prince asked him with respect, who are you 
please ? Which art are you expert in? and he said = I am 

an expert in the magical ai,Vidyegwara by name, and wondering 
in different countries for pleasing the minds of Kings. I 
have came to Ujjayini to~day. once more he looked closely 

at Rajvahana and asked with a significant smile, = what is 
cause of your paleness in this place of amusement ? And 
Pushpodbhava reflecting about a means of achieving his object 
paid respectfully to him = As friend of the honest indeed 

is brought about by conversation, so0 you who have just 
spoken agreeable words, have become dear friend to use And 
what is there that can not be spoken to friends ? In this 
pleasure ~ garden at the sudden meeting of the princess of 
Malava who came to the great vernal festival, and this 
prince, an excess of love for ench other has grown Up + Tn 
the absence of any meana of the marriage celebration, he has 


been suffering this state of existence. 
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Having looked at the face of the prince, which was 
charming on account of bashfulness, Vidyegwara displayed a 
gentle smile and said ~ "© lord, what undertaking 1s impossi- 
ble for you, so long &@s I remain your campanion ? By my magi-~ 
cal art I shall hypnotize the King of Malava, celebrate the 
Marriage of his daughter even in the presence of the citizens 
and shall make you have access into the inner apartment of 
the ladies and this fact should even previously be intimated 
to the princess through her friends.The prince with a delighted 
mind very respectfully dismissed that Vidyegwara, who had 
become a friend without any reason exhibited his skill in ; 
artificial works and had known ( the states of ) separat Jon, 
artifical attachment and natural friendship. 


The Rajvahana thought his desire to have been ful- 
filled as it were by vidyeswara's skill in action and having 
come back to his own residence with pushpodbhava, he earrm 
estly informed his beloved through the agency of Balachandrika 
about the means of marriage, that was going to be adopted by 
the Brahmana and with his heart attracted by curicspity he 


remained thinking how he would pass the night. 


Next day in the morning Vidyeswara reached the gate 
of the royal palace with a large party of his own attendants 
and related his own affair thrceugh the gate keepers. The gate 
keepers quickly went in and informed with a salute that a 


magician had come.Called in by the king of Malava who along 
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with the eager inmates of the harem, was full of curiosity to 
see hin, Vidyegwara entered inside the apartment, politely 
uttered benidictions and obtained his (the King's) permi-~ 
ssion. Then, as the musical instruments, struck by his atten 
dants were sounding and songstresses, having sweet notes like 
those of female cuckoos, cooing out of intoxication, were 
charming the minds of the assembled persons with increasing 
melody he infalmated the King together with all his attendants 
with whirling motion of his magical feather~brush and remained 


with his eyes closed for a moment, 


After that, serpents aesordtea with hoods, giving art 
very strong dreadful venam and illuminating by their jewels 
the wide space of the palace, beg 6n to move about, creating 
fear.And many vultures with huge serpents in their beaks were 
moving in the sky. Then the Brahmana represented the piercing 
of Hiranyakasipu the King of the Demons by the mamlion inca= 
rnation and said to the King, who had been highly astomished = 
'o King, it is proper that you should see some thing auspicious 
at the end. So, for your acquisiticn of a series of blessinas, 
the marriage of a young lady resembling your daughter in 


appearance is to be demonstrated with a prince endowed with 


all good signs. 


Permitted by the King, who had grown eager to see that 
he, with a cheerful countenance at the chance of the fulfil= 


ment of his desired object, applied to his eyes collytrium 


that brings about delusion in all and locked on all sides. 
Tiinking that it was nothing but a magical performance, when 
all were viewing with wonder, he united Avantigundari whose 
body was decorated with many Ornaments and who had come(there) 
in accordance with previous arrangement, with Rajvahana, 

whose heart was expanded by love, by his skill in the matri- 
monial Mantrag and rites and with fire-god as witness. 


At the end of the performance, when the Brahmana 
loudly said, 'Go you all, magical persons, away all the 
‘magical persons disappeared in the proper way. Rajvahana 
also by his skill in adopting secret means that had been 
premeditated entered the imer apartment of the ladies 
like a magical person. The King of Malava also considered 
that to be very wonderful and having given sufficient money 
to that Brahmana and having dismissed vidyeswara with the 
words *You may go now, himself went inside the palace. Then 
Avantisundari with her favourite friends as her chief compa= 
nion, went accompanied by her beloved husband to her beauti~ 
ful palace. Having thus achieved his desired success by means 
of divine Yet human power, Rajavahana narrated the heart cap= 
tivating stories of the fourteen words". 7” Avant isundari-~ 
parinaya — (1),7 
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(4) Magic in Ratnavall s 


King Harsavardhana of Kanauja described a spectacular 
magio=show by a skilled magician called Sambarasiddhi in his 
delicate Sanskrit drama Ratnavali during the seventh Cen 
tury AsDe © The magician as narrated in the drama, had shown 
amazing magical tricks to the members, servants and others 
associated with royal family including the king Udayana and 
the queen Vasavadatta. All of them got highly delighted in 
seeing the splendourous magicshow of the magician Sanbara- 
siddhi”’, The magician took a very prominent role also in 
thig drama by creating a fictitous fire by his magical trick 
and thus helping a Jot in the ultimate consecuence of the 
drama, dee. union of King Udayana and the princess of 
Simhala, Ratn3vali. In the fourth act (the performance of 
the magician was so significant that the title of the fourth 
act. of the drama had been given by the author ag “Aindra~ 
jalika" or The Magician), scene one, Kancanamala, the King's 
maid servant, informed the King thata magdeian had arrived 
from Ujjayini. Now we prefer to incorporate all the events 
of Sambarasiddhis spectacular magic-show just as described 


*8 
in the drama ~. 


“Kanchana = I have been ordered by the Queen thus = 
You go, Kahchanmala, and introduce this magician to the 
King’. ( Going and locking around) Here is the King. I shall 
approach him. (Approaching) Glory to Your Mafestry $ The 
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Queen represents that this magician, Shambarasiddhi by name 


is arrived fran ujjayini. So, please grant him an interview. 


King «= I take much interest in a macqician. Bring him 
hither quickly. 


Kafichana -~ As Your Majesty ccmmands. (She coes and 
returns with the Magician who carries a bunch of peacock's 
feathers in his hands). 


Magician = (Aprreaching ) Glory te Your Majesty : 
(Javing the feathers and laughing) 2evercence te Indra who 
lends our art his name ( lit : whose name is inoerorated 
in the magician)and to also Shambara who is welleesctablished 


in fame (as a magician) . 


on, Great King, lord of Kaushambi, no necd of proli- 
xity. Would you see = the moon (brought down) on the earth, 
a mountain in the sky, fire in water or night= fall at Nocn. 


I will produce them = only canmnand. 


Jester = My gcocd friend, be careful ( attentive) 3 
when such fs nis selfeadulation, I think everything is 
possible with him. 


Magician = What need of many words ? By the force of 
my master's spells I will show you those gods whom in your 


heart you are most anxious to behold. §. 
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King =~ Stop a little. 0 Kanchanamala, go to the Queen 
and tell her that as the macigian is sent by her and this 
place has been made lonely, we shall see the performance 


tog etner. 


Kanchana = Ag Your Majesty commands. (Exist and enter 


with Vasavadatta). 


Vasava = Oh Kafchanamala, as this man is come from 


Ujjayini, I have (some) leaninc towards him. 


Kanchana = This is the great regard of the Queen for 


her father's family. Come Madame (Both go round). 
Vasava = (Approaching)! Glory to Your Majesty % 


King = This man has sounded his own trumpet (boasted) 
too much. Let us sit here and see. 


( Vasavadatta sits) 
Sir, now diplay your varicus magical tricks. 


Magician — (Approaching) As Your Majesty commands. 
(Waves his peacock's plumes and makes various representa= 


tions )e 


I shall show Hari, Hara, Brahman and other cods with 
the King of the gods (Indra), as well as hosts (damdels) of 
the Siddhas, Vidya'dharas, dancing in heaven. ole 


( All lock with wonder ). 


King = (Locking up and rising frem the seat) Most 


Wonderful $ 
Jester = It is a great wonder indeed ! 


King =~ see, my love, that is Brahman throned upon 
the lotus ~ That is Shankara with the crescent moon as his 
crest, ~ that ids ( Hari) the destroyer cf the demons, in 
whose four hands the bow, the sword, the mace and the discus 
are borne, There mounted on Airavata, (the stately elephant ) 
appears the King of the sods = there are other gods and there 
dance in the sky these celestial nymphs with jingling ankilets 
at their restless fect. seq 


Vasava = It ig wonderful indeed ! 


Jester = An, yeu son of a slave ! You ecnjurer $! 
What do we want with gcds and nymphs ! If you like to please 


him (King) at all, then show him Sagarika. 
( Enter Vasundhara' ) 


Vasundhara' = (4pproachine the King) Glory be to 
veie Majesty § The Prime Minister Yaugandnarayana begs to 
inform ycu that Vikramabahu, the kina of Ceylon, h:s sent you 
his chief councillor Vasubhuti along with the chamberlain 
Babhravya. Be pleased to receive him in this beautiful auspi-~ 
cious moment. I also am coming after finishing the remainder 


of my duty. 


Vasava =~ My lord, suspend this spectacle of magic. 
Vasubhut 4, the chief minister, is today come from the house 


of my maternal uncle. So, please first receive him. 


King = As the Queen says. ( To the conjurer) Be 


pleased to repose a while. 


Magician (Wayes the plumes) As Your Majesty commands. 


(Going) But I have yet one trick which Your Majesty must witness 
King = we will see it, sure. 
Vasava ~ Go and make him a present, Kanchanamala 


Kanchana = Ag Your Ladyship commands. (Exit with the 
¥ - - 
conjurer). / Ratnavali, 4th act (2)_/ 


The remaining magie=trick of Sambarasidchi which is 
to be witnessed by the king bears high significance in the 
dramae The magician will create artificial fire for the pur~ 
pose of the King's union with the heroin. Let us see how the 
author describes the magical incident. 


CC 
( A great uproar behind the scenes ) 


The fire, assuming the beauty of the golden tops of 
palaces with its flames and indicating its extreme heat by 
the scorching of the taps of the closely set trees within 
the garden, has broken out all on a sudden in the inner 
apartments where the females are in fright due to scorching, 


and with its columns cf smoke is rendering the pleasure 


mountain as black as the cloude laden with water. 14. 
( All look around in fright ) 


King = How is it ! Fire in the inner apartments } 


Alas $ ( Rising up hurriedly) The Queen Vasavadatta is then 
burnt to death $ 


Alas ’ This fire has broken out here, to make, as it 
were, the false report of the buming of the Queen which in 


the past was cirulated at La'va'naka, a (pitiable) truth ! 15. 


Va sava = My lord, help, help. 


King = ch, how strange ! I have not noticed the Queen 
though seated by my side due to extreme haste § (Catching 
hold of her hand and embracing) Be composed, my love, be 
compose de 


Va-sava - I am not speaking for my own self. What 
More, cruel as I am, I have put Sagarika in chains, and she is 
. 
in danger. So my lord, it behoves thee to save her. 


King - What $ Madam $ Sagarika in danger ! Then I fiy 


just for her rescue (I am come ). 


Vasubhuti - why is Your Majesty taking to the folly 
of the moths for nothing ? 


Ba- bhravya - Noble Vasubnuti has spoken aright, my 
lord $ 
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Jester — (pulling the upper garment of the King) 
Please do not act rashly. 


King = (Snatching away the skirt ) Out, you fool $ 
When Sagarika is going to meet death, there is no use of 
surviving her (Sagarika is dying + am I to save my life 
still any longer ?) (Enters the fire and appears to be 


suffocated with smoke). 


Stop, Stop, thou Fire & withhold thy columns of 
(veiling) smoke. What is the use of spreading the encircl= 
ing brilliancy of flames rising upwards ? What will you 
do with your flames as destructive as that of the fire at 
the time of universal dissolution, when I have not been 


burnt to death by the fire of separation from my sweet= 
heart 2? 1%. 


Vasava-= Alas $ My lord has launched in this at the 


words of mine, an unfortunate creature. Then let me also fol~ 


low him. 


Jester ~ (Going round and approaching ) I shall lead 
the way of. Your Ladyship. 


Vasubhuti = what % Then the King of vatsa has pre= 
cipitated himself into the fire & After having witnessed 
the cruel fate of the Princess, it is fit for me to offer 


my body also to the fire here. 


Ba-bhravya = ( with tearful eyes) o King, why have 
you thus imperilled needlessly the race of Bharata ? ( lit: 
why have you caused the dynasty of Bharata to tremble in the 
balance ? Or what is the use of lamenting ? Let me show the 


proof of my fidelity. 


King =- (Gesticulating as if his right arm was throb~ 
bing) How can I expect the result of this (throbbing) under 
the present circumstances 7? (Locking forward with joy and 
anxiety) ah $ Here ig Sa-garika standing beside the fire. 


Then I shall just console her. 
( Enter Sa-garika in chains ) 


Sa garika =~ (Looking around) Alas { Alas ! The blaze 
encampasses me on all sides $ Today the god of fire will put 


an end to all my sorrows. 


King = (Approaching hastily) ch, my dear } Why are 
you still] indifferent ? 


Sa-garika - ( Seeing the King = to hersel£) ah $ 
the King &§ The sight of him impirer me once more with the 


hope of life. ( Aloud) Save me, Sire $ 


King = Fear not, timia cirl ! Bear one moment with 
these enveloping smokes. (Looking forward) Alas ! your gar 
ment dropped from your breast is ablaze. (locking) Why are you 


stumbling at every step ? are you then in chains ? (Girding 
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up the loins) Dearest ! Cling to me, I shall remove you 
quick from this place. 17 


(Embraces her neck and closing the eyes feels the 
pleasure of her touch) ah 3 my affiiction is off at once. 
My dear, be composed. 


ch, dear, the fire though clinging (to you) will not 
byrn your person surely, as this (cooling) touch of yours 


is removing my affiiction. 18. 


(Qpening the eyes and locking around) what a wonder 
is this ! Where are the flames ? The inner apartment is as it 
was before. (Seeing Va-savadatta ) Why $ Here is the princes 


of avant i 


Va-sava = (Touching the King's body and joyfully ) 
Fortunately my lord is without any bodily injury. 


King = This is Ba-bhravya here ! 


Ba-~bhravya = Glory be to the great King ! Your 
Majesty is now attended with prosperity. We are also restored 


to our life. 
King = ere is Vasubhuti too ! 


Vasubhuti ~ Your Majesty is attended with prosperity 
fortunately. 


King ~- My friend ¢ 


Jester = Glory be to your Majesty $ 


Jester = Glory be to your Majesty $° 


King = (Thinking - with doubt) Is my mind moving 
in a dream, or is it an illusion? ., 


Jester = There is no doubt about (the latter). That 
it is an illusion forsooth $ That harlot’s gon, magician 
gaid that Your Majesty must witness one of his tricks. This 
ig nothing but that". /” Ratnavali, 4th act - (3) 7 


(5) Magic in Karpuraman jari : 


Prakrta play Karpuramanjaf, composed in tenth century 
AsD, by R&jagekhara*? described diverse magical feats by 
magician Bhairavananda who played a significant role in the 
play. one of his distinguished feats of magic was untimely 
production (magically) of fruits or flowers. This trick is 
still famous under the title 'The Mango Trick ( to be des- 
erlibed in Cn. VIII). In the very first act of the drama 
magician Bhairavananda appears on the stage. Let us inccrpo~ 
rate subsequent events of Bhadravananda's magic just as in 


the play. 


“Jester ( Re~entering hurriedly) Give place, Give place ! 
King = For whom ? : 
Jester - Bhairavananda is sanding at the door. 
Queen <- The one who is popularly reported to be a wonder= 


ful magician ? 
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Jester =- Yes, to be sure. 


King - Have him enter. 


( The Jester goes out, and recenters with 


the Magician ) 
Bhairavananda =- (Ag if a little boozy) 


As for black=beok and snell, = they may all go to 
hell. My teacher's excused me from practice for trance. With 
drink and with women we fare mighty well, As on = to salva= 


tion = we merrily dance. 


Moreover 3 
A fiery young wench to the alter I've led. 
Good meat I consume, and J guzgzle strong drink ; 
fnd it all comes as alms, - with a pelt for my bed. 


What better religion could any one think ? 


And again 3 
Gods Vishnu and Brahm and the others may preach 
Of salvaticn by trance, Ncly rites, and the Vedies. 
"Twas Uma's fond lover® alone that could teach 


Us salvation plus brandy plus fun with: the ladies. 


King = Here is a seat, Let Bhairavananda take it. 
Bhairavananda = ( Seating himself) what'll you have me do ? 


King = Glad to see a wonder in most any line you rlease. 
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Bhairavananda = 
Z can bring down the moon to the ground 
and show you its rabbit-face? round, 
The car of the sun I can stop in mid~sky 
Wives of sprites, gods, or Siddhas through heaven 
that fly, 
Or of Civa's retainers, ~ I fetch'em anigh 


Lord knows what on earth I can’t do if I try. 
So tell me what you'll have done, 


King = ( Locking at the Jester) Say, man, has a peerless 


gem of a woman been seen anywhere ? 


Jester =- There is here in the Deccan a town named 
Vidarbha. There I have geen one gem of a girl. Her let him 
tetch anigh ( to us ) here. 


Bhairavananda = I am fetching her anigh. . 
King = Bring down the full moon to the ground. 
(Bhairavananda represents in pantomine the practice 
for trance ) 
{ Then enters, with a hurried toss of the curtain, the 


Heroine. =~ All gaze ). 


King = oh, wonderful, wonderful ’ 
Since the tips of her curly locks yet stick to her 
face, since her eyes are red with the washeé&off ccllyrium, 


since drops are a-tremble on the massy tresses she holds in 
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her hand, since she has but a single garment and that but 
half put on = therefore I think this girl, who alone can 
£111 me with wonder, was busied with her wiay. an the bath 
( at the moment when she was ) fetched anigh by yonder 
master Magician. 


And again 3 


With one lily-hand arranging the border of the garment that 

falls on her rounded breasts so firm, with the other restrain- 
Zo ms 

ing the gari that flutters as she walks, =— who in a picture 


could her grace portray ? 


Jester =~ For her bath she had doffed her amle 
parure. Her adornments were spoiled by the breaking of the 
Wavese Her slender form shows neath her dripping vesture, 


This maiden’'s glance is the sum and substance of loveliness. 


Heroine =- ( As she looks at them all = aside ) 
That this is some great King is mace manifest by the way in 
which he plainly unites the graces of dignity and cham. Of 
this one too I have an opinicn, (namely, ) that she is his 
First-Queen — you don’t need to be told, in order to recog 
nize Gauri at the left side of the Hal‘-woman God. and this - 
is the master Magician. Here acain are tne attendants ( Stops 
to reflect) Then why dees his le-~k seem to make 50 much of 
me, even in the presence of his wife ? (So sayinc, she gives 


”? 
a coquettish glance ) 
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( Karpuramanjari, lst act ), 


The magician also was familier with the magical 
production of untimely blossoms on flowering shrubs. By this 
art, he caused a Ketaka plant to bear out = of = seascn 


flower in the palace-garden of the queen. In the fourth act 


we see, 


“King = / Taking Karpuramanjari's hand_/ 

Tne prickles that are on the lovely fruits of the 
gourd-melon, and on the raws of leafpetals that contain the 
ketaka=bloom, = the touch of thee, fair maid, assuredly hath 


transferred these to my limbs as a thick set mass of brist- 
ling down, 


“Jester - Come, man, let the circumambulations be performed 


and the parched grain be thrown into the fire. 


£ The King acts as if he were doing al] this. The Hercine 
stands abashed. he King, having brought the welding ceremony 


to.an end, in happy mocd, saluting ali in fitting mamer, 


takes his seat as an Empe ror_/ 
Z Behind the stage_7 


A bard = May the wedding feast bring delight to the King $ 


The lovely gourd=-melcon, the fresh young breadfruit, the 


coral trees, the stalks of the lotus=blossoms, the bloam of 
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the ketaka besides, ~ I fancy that thy person must havd 
taken to itself by force the qualities 7” of these plants, 
because_/ over all thy limbs appear such horripilations, 
like unto prickles that one could see and touch". (Karpure~ 
matijari, 4th act ) 


(6) Magic in Rajatarangini ; 


So far as historical information regarding India is 
concerned Kalnana's Rajatarangini achieved a disjuished 
piace. As a historical composition it has thrown light on 
events and happenings of the then Kasinir. we also come to 
know something about the stand point of the Kasmirean people 
pertaining to magic. Rajatarangini is probably one of the 
vare sources of information on historical] magicians in anci= 


ent India. 


At any rate there are four magical activities broucht 
out in this Kavya ( poetical composition) such as 'vitasta' 
incident ( in first Taranga), maya of queen Ranarambna ( in 
third Taranga), magic of Maksimasvamin and magic of an 
anonymous Dravidian magician(botn in fourth Taranga). The 


last tWo occurances appear to be more purporting . 


vitasta Incident 3: 


Tne incident of Vitasta took place during the reign 
of King Damodara II. me day the King, discontent with brah 
manag, would have made up his mind to battle in the river 

<< ~. 
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Vitasta for the purpose of obsequial rites. The hungry 
brahmanas wanted their food from the King before his bathing. 
But the king refused them to offer food. Then they, turned 
down by the king caused a fictitious vittasta to flow arti-~ 
ficially. The king, however, realised that it was nct the 
Vitagsta in original and only the magic of the brahmanas 

C Rajatarangini = vv. 1/162 ~ 1/164 (4)_7- 


Maya of Queen Ranarambha : 


In the third Taranoa of this Kavya, we find queen 
Ranarambha offering the king a magical mantra called 
Hatakesvara Lf Rajatarangini, 3/465 (5) 7- By thig mantra one 
can enjoy the treasure of underground world or patala (pata- 
lasiddhida&). The king after achieving it by meditating for 
years entered the eave of Namuci by dividing the river 
chandrabhaga >”, 


pagic of Maks imasvamin 3 


In the fourth Taranga, we notice references to the 
magic of Maksimasvamin, the magician during the reign of 
King candrapida. A widow cf a brahmana had raised an allega~ 
tion to the king against this Maksimasvamin that he had 
murdered her husband. She was afraid of his skill in witch= 
craft. According to her word he was jfealous to her husband 
just like a person devoid of any quality usually arudoes a 


person endowed with many a merit. 
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When he was taken to the court of the king, the widow 
still suspected that he, famous for his magical ability would 
have certainly crossed all the obstacles. She expressed her 


fear in his magic ( kharkhodavidya) in the following verse. 


Bhuyo brahmanyavaditvam khyatah 
kharkhodavidyaya / 
nihsambiramah stambhayitum deva 
divyakriyayamayam // 
( Ra jatarahgini, ve 4/94). 


"Kharkhodavidya’ or magical witchcraft was prevalent 
in Kasmira from time immemorial. A Stein says, "The practice 
of witchcraft and the belief in its efficacy have prevailed 
in Kashmir. from early times, and have survived to some extent 
even to the present day ....... The term Kharkhoda in the 
sense of a kind of deadly charm or witchcraft recures in 
v.239 and ig found also 'Vijayesvaramak' (Apipur) %1.25. In 
the form of kharkho&@a it is quoted by the N.p.W. from “~Garaka 
vi. 23 kharkhoda appears as a designaticn of a sorcerer or 
another kind of uneamy person in Haraar 11.125, along with 
krtyas and vetalas". A. Stein also rcferred to Buhier's 
report ( p.24) and Marco Polo's information on the magic of 
Kasmira. 

on the subject of Kasmirean magic Marco Pole says, 
“Keshimur also is a province inhabited by a people who are 


idolators and have a language of their own. They have an 
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astonishing acquiantance with the devilries of enchantment ; 
insomuch that they make their idol speak. They can also by 
their sorceries bring on changes of weather and produce 
darkness and do a number of things so extraordinary that no 
cneé without secing them would believe them. In deed this 
country is the very original scurce frem wnich has spread 


abroad" ( Yule, Harco Polo - vol. 1, ch. xxxl., p. 166 )*t2 


Magic of A Dravigian Magician 3 


The last rart of Ra jatarahg ind alluded to an anony~ 
mous Dravidian magician during the period of King Jayapida. 
-The skilled macician who belonged to the Dravidian Kinadom 
displayed innumerable snakes with man-like faces wondering in 
a lake by the power of his incantaticnal spell (Mantra ) 

Then the magician by the request of the King withdrew the 
influence of nis magical spell or Mant rasgakti. L Ra jatara- 
gind, vv. 4.594 = 4.60%(6)_7 


(B) MAGIC IN THE PURANAS 3 


The puranic authors dealt with various kinds of magi= 
cal practices. Among the puranas Garuda and agni abounded in 
descriptions of magical rituals . But other Puranas like 
Matsya(93), Linga(2,50) also described magical practices. 
Those macical rites were to be executed in the sphere of 


social oF political affairs. During the early pericd of 
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christian era, the ritualist sorcerers used to dominate 

the King's minds. vignudharmottara-purana (second shana) 
treated elaborately the rights and duties of a king (raja- 
dharma). we trace there a long list of magical practices 
which were to be realised with the aid of the recitation 

of a mantra called “Mahavyahrti" ( visnudnarmottara - 
purana 2, 125, 1-14). we find it mentioned in Agni-purana 
also ( 260, 1=14). According to Mat sya-Purana (222, 2£) 
May was a useful process of politics ( rajaniti). But it 
is really difficult to identify the performers of maya as 
priests or ritualists, magicians or siddhayogins. Most pro= 
bably all these lebels could be applied to the same person 
(Goudriaan = p. 231). 


(1) Magic in Garuda Purana : 


Besides magical rituals the Puranas obviously spoke 
of other kinde of macical activitics. These activities were 
Not at all rclated to ritualistic affairs. Those macical 
methods were usually destince fer producing surprise. It 
is diffievlt to say whetncr thece macical methods could be 
denaiea for purposes other tnan entertainment. Garuda 
Purana, especially, dealt witha these sorts of magical 


methods (rurvakhanda, Chse 1€6-189 in Nanayogakathana). 
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(a) Agnistambhana - 


Immobilisation of fire was a popular kind of maci- 
cal effect. This purana described some methods by which 
agni (fire) could be ‘stambita’ ( immobilised). It said that 
if one person grinded a leech with the root of a marmelos 
tree and then smeared his hand with it he would be able 
to catch fire easily. A method of agnistambhana was throw 
ing of a mixture of juice of a silk-catton tree (Malina) 
and urine of an ass into the fire. Another method of 
immobilising fire was throwing a pill (gutika) made of 
belly of a female crow ( vayasi) and marrow of the flesh of 
a frog (vasa) into the fire. This would have to be done 
while uttering the mantra “ om agnistambhanam Kuru Kuru". 
If somebody chewed the mixturedvaca, tagara, capsicun, 
mutha and munditaka he could egety lick fire by his 
tongue / Ve. 186.1216; (7)_7 


(b) Jalastambhana = one method of immobilising of 
water was also described in the Guruda Purana. cne sheuld 
mix the bright yellow pigment prepared from the urine of 
@ cow ( yellow ochere or gorocana ) and bhrngaraja with 
clarified butter (ghee) in cqyal proportion and then 
throw it in the water while uttering the jalastambhana 
mantra " Cn namo bhagavate jalam stambhaya stambhaya sam 


sam sam keko keko cara cara". According to this purana 
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jala (water) had no other way than to be stembhita or 
or immobilised / vv.186-17-18; (8)7. 


(c) Praparing gold and silver = In accordance with this 
Purana, LE scmebody burnt the combination of honey, clari-~- 
fied butter ( ghee), molasses, juice cf belsam apple and 


Copper altogether, silver would come out of it. 


Tf somebody burnt the canbination of’ flowers and 
—_— uot ‘ - «+ at 
fruits cf pitodhustura, black lead and langalia he would 


get gold from the extract of it. 7 vv. 1€8.21+223 (9)/ 


(a) Being invisible = I£f somebdccy tock the smell of 
aromatic vapour of the combined materials of froth of 
horse, faeces of khan jana bird and the cye cf casa bird he 


could be invisible to everyene ( v. 16.7). 


(e) Water = magic = Garuda-purana describcd another 
kind of water-magic, i.e., standing erect on wetermlebel. 
Tf someone kept in his meuth tic teeth of a 'dionda’ or 
dundubhasa snake ( a species of rcnevencemecus snake) he 
could firmly stand on watermlebel as if he stocd m a house 
floor £ V- = 18€,28(19) 7. This rur3ma also narrated 
other kinds of water-magic. Ii scmehady assenbled the eye, 
teeth, bone, fat, blood and marrow cf the flesh (vasa) of 
a crocodile and then smeared the mixture of it in his body 


he could stay in the water for three days without any sort 


of problem. There is another method of this water-magic 
too. Then the pergon had to ccllect an eye of a crocodile, 
heart of tortoise, bone of a rat and marrow of the flesh 
of a dotphine and then smeared as before the mixture of 
these materials in his bedy he could satay in water, he 


staycd in his house as it were / vv.1€&.29~30(11)_7 


(£) Other Magical [ffects - Garuda-purana narrated 

some methode of subjugation also. If somebody weared marks 
of the mixture of five red-coloured flowers, his own blood, 
and the yellow echre in his forehead everyone could be sub= 
jugated by him J vv. 186.20-21(12)_ 7» The 189th Chapter 

of “nanayogakathana" is this purana (vv. 189, 3-16) des 
eribed various ways of subjugaticn in the same manner. The 
author of the purana mentioned other sorts of magical effects 
also. A $rog, tied with a part of an ox made of soil, would 
ery like an ox after amelling an incense / vv. 189.24(13)7- 
If ofl of mustered seed and a fire-fly were kept in a lamp 
and then lighted by it in the night, it looked like a spark 
of fire £ ve 188425(14)/7. 


foe 
(c) MaGIC IN SANKaRA'S MONISM 3 
By its association with maqia, the monism or the 
as ae 
'Advaitavad'’ of Sankara, the creat thinker who Jived dur 


* 
ing the eight century a.D. a8 has achieved a distinouished 
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place in the history of philosophical thoughts. However, 
pnilosophical thinking of the magical basis of worldly 
prnenomenon was nothing new in Sahkara's theory. The ccm 
ception already prevailed in the theories of his predecessors 
But there is no doubt that magical context is predemina- 
tingly distinct in the theory of Acarya Sahkara. He drew 

an anology of a magician to establish his monism which 

was wuncommen in other philos:phical thoughts. But as it is 
already stuted, world-view tnrcugh the idea of magical basis 


was very much common. 


Acarya Gaudapada the preceptor of Sansara, has 
evidenced tne falsity (mithyattva )of tne worldly pneno~ 
menon, in nis view, as the visionary matters ausaing a 
dream appear te be real in the period of dreaming but 
really are chimerical and of no existence at all, the 
matters that can be watchcd even in avakened stage are 
also dllusory / Mandukyakarika 2.31(15) 7. The fourth . 
Chapter of Mandukyakarika, composed by Acarya Gaudapada, 
is called 'alataganti' . alata is meteor or flambeau when 
it is whirled tne fire secms to be snerical erroneusly 
and Jikewise the earth and its inhabitants are only illu 
sive acts of Brahma. Thus Rearya Gaudapada has considered 
the whole carth to be avsolutely untrue. But in this 
standpoint Sankara differed from his preceptor. Sankara 


has regarded the world as less untrue as compared to his 
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preceptore In accordance with Sankara, visionary matters 

during awakened stage were more rea] than the visionary 
—_— 7 e i 

matters during dream L Brahmasutra, Sankara's commentary 


2/2/28(16) 7» 


Here was the prime difference of view between a 
'Srstadristivadin' and a ‘Dretasrativadin' ( two groups of 
Advaitavadin's). The followers of later section of advaita= 
vedanta like Mandana Misra, Madusudana sarasvati etc., never 
acknowledged any possibility of reality in the worldly 
phenomenon at all. Sahkaracarya found it troublesome to 
make consistent the Upanigadic world with total reputatim 
of plurality ( vahuttva), The question struck in his mind ~ 
that had the world been really real how could it disappear. 
The wisdom of reality could drive away only the untrue 
assessing as true and certainly not what was really true. 
This idea furnished him with a clue to the mystry of the 
worldly phenomenon. He thought that if€ the world was noth= 
ing more than a mere appearance like a matter observed in 
a dream, then its present appearance and disappearance on 
the basis of knowledge of trueness or reality become inte=- 
lligible to some extent>”. 


/ 
Sankara's conception of God could be easily traced 


by two divergent views. Almightly God might be regarded as 
the Creator, the Sustainer, the Destroyer as well as ornme- 
potent and omniscient being and endowed with all the quali~ 


ties from a practical standpoint (Vyavaharikadrst4).Thus 
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He is called ‘Saguna~Brahma' in his philosophy. But as the 
World's appearance depends on our unawareness or ignorance 

of facts, creatorship of the worldly phenomenon can not be 
his essence or svarupalaksana. It 1s indeed the narration 

of what is merely accidental or tatasthalaksana. To establish 
this view Sankara drew an analogy of a nata or an actor 

( Sankara on Brahmasutra 2.1.18). The role of that nata on 
the stage is just the tatastha laksana but the essential 


description of that person is svarupa laksana. 


Sankara endeavoured to establish that the substratum 
(adhisthana) was never affected in his illusion. cnly because 
of our ignorance of substratum, ordinary illusicns like'snake 
on a rope’ occur. In this point Sankara found a similarity 
between a magician ( mayavin) and the God. Thus Sahkara got 
a scope to narrate his theory by alluding to an analogy of 
the magician. When any magician by his legerdemain makes 


some magic to circumvent the spectators, it is an illusion 


for them and not for the conjurer at all. 


Thus the adhisthana ( here the magician) is not 
affected of the illusion as he is absolutely neutral to it. 
Illusion is the product of our want of knowledge which 
prevents us from watching the true nature of the thing and 
which makes observe something in lieu. But 1f any perciever 
could discover the secret of his magic, he will not be 


affected any more. Unreal thing appearing as real is called 
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Magic and that is exactly happening in the case of worldly 
phenomenon. The unreal world appearing ag real as it is only 


the magic of Brahma. 


7 7 = 

If we ass@mble all the arguments raised by Sankara= 

carya to stand by his theory of ‘apparent change’ with the 
aid of the anology of a magician we find that the arguments 


constitute a stable rational foundation of Advaitavedanta,. 


Apart fram this analogy of magic in his monisn, 
Sankara has drawn another context of magic to establish hig 
theory. He has referwed to ‘The Indian Rope Trick' » undoub= 
tedly the greatest known magical game in the world. His 
pertial incorporation of this great game helps establish ites 
historicity. For detailed description of this trick and 


Cons 
Sankaras reference to it we refer to Chapter VIII~A. 


CH. IV - MAGICAL BELIEFS 


(A) MAGICAL SADHANAS 


From quite early time people had a profound belief 
on the effect of magical meditations or Sadhanas. The 
Buddhist Tantras like ManjuSrimulakalpa, Mant ramahodadhi 
and Hevajra Tantra described effects of a gocd number cf 


mystic sadhanas. 


Man jugrimulakalpa, considered to be one of the old 
est Buddhist Tantras, mentioned various spells or vidyas and 
concomitant ritual for variegated ends. Different mantras 
are said to have different efficacy. Some instances may be 
given from the second Chapter of the text ( pp. 26-52). 

‘an niti' cradicates planetary evils. ‘an riti svana' is 
able to destroy the effect of poison. ‘an varade svaha' is 
able to bring prosperity. ‘an bhuri svaha* removes jvara or 
fever. ‘an svetagrivapuh svaha' or 'Mahasveta - Vidya’ can 
bring marital happiness. Those mantras, Lif uttered according 
to specified instructims, can produce the results of the 


sorts discussed. 


Buddhist Hevajra-Tantra (Vajrayana school) algo con 
tains a good deal of magical effects. Few instances assured 
in its second Chapter : the performer should multer the 


mantra “on aryasmagadnapriyaya hum him hum phat svaha" for 
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- splitting the clouds to attract rain (Vargayana), he should 
recite a specified mantra 100,000 times to destruct a malin 
cious army by means of the “process of the cutting thunder 
bolt", It is prescribed that the performer while uttering the 
particular mantra to attract rain should seat himself on a 


ragged clothes on a burial ground other than the churchyard. 


Mant ramahodadhi described several] sadhanas or made~- 
tative pujas ( warships) to be offered to gratify deities 
for the fulfilment of performer's desire. The deities are 
hanuman, Ganega, Candi (a form;parvati or Durga), Svapna~ 
varahi etc. Although very often worship of a particular 
deity had been prescribed for a particular effect, in general, 
any good result could be obtained by offering worship to any 
god or goddess ( Goudriaan p.90). 


Chapters two and thirteen of Mantramahodgadhi des- 
cribed macical effects by sadhanas offered to Hanuman and 
Ganega. puja to Hanuman could result in these effects 
(Che 13)- A 108 fold recitation of a prescribed mantra could 
destroy poisonous etieke. I¢ any kind of fever is inflicted 
ona patients body by adversary sorcerers a prescribed montra 
should be uttered above ashes and water while the patient is 


struck with it. The fever will be vanished after threé days. 


Chapter two dealt with the mantras of Ganega and the 
results by performing it. Some of the magical effects are 


as follows ( Ch.2). The six-syllabled mantra, 'Vakratundaya 
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hum’, can destroy poverty when recited 12,000 times while 
the god is offered puja. When the mantra is recited 10,000 
times while making 108 outpouring (perhaps of ghee or 
charified butter) a day, the performer will become rich 
(dhanasamrddhiman). A 31 syliabled mantra can also cause 
acquision of wealth . Chapter 18 of the text narrated . 
mantras that can cause miraculous effects by puja to Candi. 
Whdn the 100-fold method of Candi is properly executed, 
diseases and enemies are destroyed and the performer becomes 
endowed with sons and wealth / Mantra ~ mahodadhi 1 18, 
170 £€ (1)_7- Puja to Svapnavarahi is prescribed especially 
for the subjugation of wild beasts ( 10,56). 


(8) MAGICAL COLOURS 


Ancient Indian literature had often described 
colours as magical operator. Particular colour, sanetimes 
individually and sometimes in combination with other cole 
ours, seemed to have immense significance in variegated 


aspects of magical effects. 


/ — 
Svetasvatara Upanisad spoke of the God who “thwough 
being unique and colourless, appears manifold by the appli=~ 


cation of His cosmical energy, assuming manifold colours". 


"ya eko 'varno bahudha saktiYogad varnan-anekan 


nihitartho dadhati.vi caiti cante vifvam-adau sa devah 
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sa No buddhya subhayasamyunaktu". (4,1). 


Bhagavad Gita ( 11, 24) narrated Visnu's assuming 
manifold colours as one of the characteristics of His cos= 
mical manifestation. The 12th book Mahabharata (12, 271, 
33-55) described a doctrine of colours of the soul. The 
vignudharmottara-Ppurana said “The state of non-existence 
of the world is taught to be Prakrti s and Prakrti.in her 
completeness is white = therefore the great Lord is white", 
“Jagato yad abhavas tu prakrtih sa prakirtita/ 

Sukla ca Prakrtih sarva tena guklo Mahegvarah/" 


(3, 84, 19 ) 


Prapaneasara-Tantra (1,23) also expressed sicnifi-~ 
cance of colours. In Indian philosophy too, colour symbolism 
has been stressed upon (Goudthan, p. 164). We also get an 
evidence of colour-symbolism in later philosophical text 
called * Siva jhanabodham’ ( a text of Saiva-Siddhanta 
school of Sivaite philosophy, 13th century A.D. 3 transla~ 
tion by Gordon Matthews, Oxford 1948, p.21). 


Sanskrit hymns and fragments, handed down by the 
Brahman Sivaite and Buddhist priests of Bali (Indonesia) 
laid great stress on the colours as magical operators. This 
Balinese Mahamaya fragment ( as called by Teun Goudriaan) 
Narrated a meditation of Maya ( disguised Visnu) of changing 
colours with a wiew to inflict the results of variegated 


magical feats on a victim(Goudriaan, ppo.134162) in the 
follow wayse 
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"one who will have heard of or meditated tpon the nature 

‘of this Delusive Manifestation in pacified form Which is a 
Purifier difficult to obtain, - he is released fram ail 
evil. (1) The God (of your meditation be) Visnu, and He with 
two eyes, bearing mace, conch, sword and disc } with four 
arms, golden of colour, standing upon a lotus as pedestal(2). 
He ig to be honoured by all the hosts of the Immortals, 
adorned with all kinds of ornaments 3 in the case of a recita= 
tion in combination with the sound om this (mantra) averts 
all danger. (3) If one needs an act of attraction, one should 
meditate on the God as white 3 with a white garment, and 
flowers ( and other gifts) white 7 one utters the words rasat 
am rasat (4). (Then) a king, even when he lives in another 
conunent and when he has been driven away to a remote place, 
will appear on the scene and humbly present his riches to 

the performer (5). A river filled to the rim with water which 
came from swollen rain clouds, quietly streams forth with 
her water pacified and is pulled into the opposite direction. 
(6) And in case of an act of subjugation, one should mediate 
on the God ag red, with a red garment, and flowers and other 
(gifts) red one utters the words vasat gham vagat (7). _ 

And (then) elephants in rut, excited and of a cruel mind, 

and also unconquerable enemies are subjugated by the recita= 
tion ( of this spell).(8) (Damsels) with the gait of rutting 
elephants, with breasts full and high, with faces shaped 


like the moon, become his servants if a man recites (the 
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spell). (9) And if an act of immobilization has to be per= 
formed, one should mediate on the God ag yellow with a 
yellow garment, and flowers and other (figts) yellow 3 


one utters the words hum phat rem hum phat (10). 


(Then) serpents of a very ferocious nature, malicious, 

Yoaming about in their desire for prey, are restrained 

with their organs of sense brought to rest by the immno~ 
bilizing act of the lordly performers (11). 


If one needs an act of cradication one should meditate on 
the God as dark blue, with a blue garment, and flowers and 


other (figts) blue ! one utters the words hum phat bhyah hum 
phat (12). 


And mountains of hard material and enormous size, immovable 
and devoid of life are destroyed within a moment by the per 
former's effortless activity (13 ). 


A yogin wno acts for pacification should meditate or (visnu ) 
as possessing four colours with garments, flowers and other 
(gifts) of four (cclours) and says am ghom rem bhyah 7 this 
is prefendnie (14). 


f 


(Thus) the able performer will appease thousands of cases 
cf falling meteors, opposition of planets, and hailstenes, 
combined with the smoke of stars (15). 


If aman suffers under the strokes of a multitude of diseases, 


if he has been cut of ( fran life or health) or is exhausteds 
he will become happy during a hundred years, as a result of 
(this) pacification (16). 


Such are the acts concerning the God, now listen to the 
regular performance 3} the Maya is worshipped on the three 
crucial points of the day, and will be subjugated from day 
to day (17). 


During each act of subjugation one should meditate on (the 
God) as being like vermil.ion (in colour); during an act of 
liquidation (He should be thought of as) black of colour? 


when causing dissension, (He has) a green form (18) 


During eradication one should imagine (the God) grey of 
Colour 3 and white in the case one desires fame 3 and 


(coloured) like a peacock's throat during as act of immobili~ 


one should assign the syllable an to the head, the syliable 


am to the circle of the face 3 


the syllable ghan should be placed on the heart : the 
syllable rem be should assign to the organ of generation (20). 
The syllable bhyah should be assigned to both feet + with 
the first one should assign them fran outside 3: thus the 
assignment should be practised on the body by an eminent 


person, Thus the pacification of all things(21), / Mahamaya 
fragment, Bali, vv 1-21(2)_7 


( 119 ) 


The combination of three colours (usually white, 
red and black), the four colours ( white, red, black and 
yellow), the five colours ( fifth colour is usually green) 
and the six and more colours can cause feats of macic. Teun 
Goudriaan has dealt with the role of these colours while in 


combination ( pp. 166~210). 


(c) MAGLCAL aMULETS 


Magical amulets daminated the minds of primitive 
people fran time immemorial. The neople of Indian elivilisa» 
ticns were of No exception. “mulcts are used mostly as 
defensive and sometimes as offensive forces ( Gupta, p.203). 
At the present state of our knowledge it 14s not possible to 
say by which name it was called in pre-historic period. 
Rgveda called the amulets as mani **, That the amulets had 
a wide-ramging influence over the Indus Valley people is | 


already stated in the first chapter. 


“Charms worn on the body were frequently employed 
both for the negative purpose of warding off evil influences 
from one's person (amulets) and for the positive purpose of 
attracting prosperity ( talisman). Sometimes the same charm 
serve both purposes" (Encyclopedia of Religion and Ethics 
pe 316). 
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Anulets were made of materials, such as wood, shell, 
pearl, gold, herb lead etc. These were worn by people round 
the ams or necks. Manis ( amulets ) made of various medi~ 
cinal trees were described by the Atharvaveda, Some of them 
are, satavara ( preventor of hundred diseases 1 Atharvaveda, 
Haraf Prakaéani, 19.5.3. 1-6), jangida /°19.5.1, 1-10(3), 
19.5.2.1-5(4)7, trivrt (19.4.1. 1-14), darbha (kuga grass ~ 
Desmostachya bipinnata 3; 19.4.2.1-10, 19.4.3.1+9), audumbara 
( 19.4.5. 1-14) etc. Another mani made of varana tree 


(Crataeva Roxburghii ) had elso magical potency. 
(Dp) MAGICAL DIAGRAMS 


Magical diagrams appeared in India not before 10th 
century A.D. These diagrams are geometrical figures, some= 
times very much complexed. aA diagram is called yantra (ccr 
troller or restrainer ) in Tantric lore. It is believed that 
the Yantras or diagrams have emanated from a Yogind or god 


dess ( Gupta, ppe 219~220). 


The Yantras and the mantras are supposed to supple- 
ment each other. There are many gods and goddesses invoked 
to make a diagram effective. Goddess Tara is able to make 
a diagram efficacious. she is a three-eyed deity who wears 
garlands of skulls. Monosyliablic seed-sounds such as on, 
Hum, klim, phat, Him are inscribed inside diagram intended 
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to gratify her ( vide - Shastri Madhav, Mantra Maharnava, 
p-426). She has four Ra VesLSAG; i.e., red, yellow, white 
and smoky ( Gupta, p. 220). Besides Tara,Cakra Sodasi 
(Shastri Madhav, p.455), Tripura (otherwise Lalita, Tripura = 
Sundari - ibid - p. 460), TripuraeBhadravi ( ibid - p.480), 
Chima = Masta ( the headless deity possessing immense 

power =~ ibid. p. 491). Bagula-~Mukhi ( the yellow-colourcd 
enemy restrainer - ibid p. 509), Matatg i (a virgin deity, ; 
ibid = p. 523), Kalaratri ( whose abode is the Banyan tree, 
ibid p. 577) and Vartali ( the spell to gratify her is 

“Thah, Thah Hum, Phat, Svaha", ibid 584) are also worshipped t 
to fare the yantras or diagrams effective. The cods vho help 
to make diagrams forceful are Vatuka-Bhairava ( the deity mo 
is pleased if elaborate rituals are performed alongwith the 
drawing of suitable diagrams = ibid. pe 714) and pancamukhin 
Hanumana ( the assistant of Ramacandra who is here a five 
faced deity, ibid. pp. 642, 714). Each of them has separate 
diagrams by which they are invoked. There are some other 
diagrams such as to placate ghosts, _cure fever, subjugate 
persons, reconcile an angry husband, for easy delivery (Tisa 
yantra is used), Migraine, nulifying the fear from snakes 
(Sar-pbhaya ~ harana = yantra is used), increasing the supply 
of milk from cows etc., to cure the bite of a mad dog and 

so on ( Gupta, ppe 222-229).These kindof several diagrame 
are drawn in the appendixa. 
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(E) MAGICAL CAKRAS 


Where the physical and subtle bodies or astral 
bodies are connected, the places are known as Cakras (Wheel) 
figuratively lotuses ( Padma) and translated in general as 
‘plexuses' . The Hindu theory of cakras ( or rather cakras 
in Hindu theory) has been adopted by many western occultiste 
( Encyclopedia of unexplained magic, p. 64). The Cakras 
represent psychic vortices of occult power. Hindu occultism 
recognised 88000 of them. but considered only thirty to be 
more Significant ( ibid. p.64). The cakras that exist through- 
out the body are controlled by seven important chakras. Six 
of the cakrag are within the body. Modern exponents have 


equated these seven major plexuses with ductless, glands. 


The topmost cakra, known as'sahasrara' (the lotus of 
Thousand petals or in Buddhism the “ead lotus) is located 
in the head and considered to be the abode of God Siva 
(Primal Energy of Nature). It is situated about"four figure 
‘above the crown of the head and thus lies outside the body 
and is said to be the halo or emanation of the cerebral 
cortex" ("its eminence in esoteric anatomy is manifest by 
the halo which ean be seen to surround the heads of those 
who have attained beautitude". Ibid, pp. 64, 284). The lowest 


piexus muladhara (roct foundation) or sacral plexus lies in 
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perineum near the tailbone. This sacral plexus is known as 
the origin of will on the physical plane and the seat of the 
aesthetic and merry sensations. Thus sahasrara and muladhara 
form the two ends of cakra axis. Between these cakras are 
situated the rest five other cakras. These cakras reside 
roughly near the sex organs, near the nave], in the heart 
(nrdaya), behind the throat and between the eyebrows respec= 
tively. The cakra that reside between the two eyebrows is 
known as the 'Third Eye’ which is surposed to be the occult 
vision ( ibid p. 284). me of objectives of Laya~Yoga (which 
is at times considered to be a component part of Hatha-yoga ; 
which ig by far the most popular of all yogas) is the activa-- 
tion of these five intermediate cakras as they are generally 
dormant in character. All the five plexuses reside in the 
outer surface of the spinal cclumn. Susumna, the most signi= 
ficant subtie artery lies within this spinal column. The two 
subsidiary arteries lie in both sides of susumna. The muls- 
dhara cakra is regarded as the home of the ‘Kundalini! (a 
subtle centre of ‘sex and fire'). Kundalini is considered to 
be the home of Sakti, ( the power of Nature) the spouse of 
Siva. Kundalini is compared (figuratively) to a very small 


snake asleep at the spine~base,. 


General belief is that progress beyond the plexus 
locatcd between the two eyebrows is net at all possible or 


in other words the question of it docs not arise. When the 
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kundalini and the sahasrara are connected, the yogin 
( the yogic performer ) shares in the unending bless 


of the transcendental union of god and goddesses. 


( F ) MAGICAL MANDALAS 


Mandala - Mandala is mystical diagram which liter 
ally means a circle. In Hindu and Buddhist rites the mamdala 
(circle) ig generally applied to symbolise the cosmic and 
heavenly regions. The mandala is either traced on ground or 
painted on a board of fabric ( Encyclopedia of unexplained 
magic, pe137). It is believed that the mandala can draw 
down inner occult energy and become a focus of it, 41£ suc 
cessfully drawn and consecreted. Then it can send forth 
magical efflux like a talisman ( a magical stone). It is 
not that the mandala is always circular. Any sort of symme~ 
trical figure ( like square, pentagon etc.) can be used but 
the cirqular outer perimeter would protect the enclosure 


against any unworrented influx fran outside (ibid. p. 137) 


Sometimes the boundary lines of a mandala contain 
several other smaller geometrical figures as smaller squares, 
triangles, circles etc. Thus it is diviced into tiny parts 
which were believed to have occupied by desired spirit 
entities. 

The mandala is generally considered to be a cosmogram. 


But, as dhyana (meditation) on a mandala calls forth terrify- 
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ing apparitions, demons as well as beneficent deitics which 
are regarded ag images of the performer's mind, modern 
psychclogists design to cal] it psychocosmogram rathér than 
mere cosmogram ( ibid p. 137) The mandala which is traceable 
in almost every culture in the world’, at times, symbolises, 
the sum, the dome, the wheel, the eye, the disk, the ring 
and even sometimes the female breast and the yoni or vagina 


( ibid, p. 137). 


(Gc ) MAGICAL SPELLS AND SEED-SOWDS 


Spells or the mantras are old religious verscs 
degraded to magical application. These are either expressed 
in words or in mystic nomverbal sounds. The mono~syliablic 
cryptic mantras that often end en a humming note and that 
are put together like an undeciphered anagram or any other. 


memoric devise are called the seedsounds. 


Spelis ( mantras) are formed in diverse ways. They 
may be recovered from the ether ( Akasa ) by the adept Yogins. 
They can come as fruits of meditation by them. In these cases 
the mantras are said to be ‘seen’ and not ‘canposed' as in 
the cases of vedic mantras. A few mantras are also commosed 


by the mystic occultists and poets. 


The mono~syliablic seed=sounds are considered to be 


extremely powerful. The formation of these potent seedsounds 


( 126 ) 


are at tines has been systemetically followed by a methcd 
of reducing a large text consisting of thousands of verses 
to a hermelic formula. The scripture is reduced to a Chapter 
and then to a paragraph and then again to a line and at last 
to a single syllable which will offer an intritive intelli- 
gibility of the full essence of the entire scripture to the 
person who has a mastery over the mantra ( Encyclopedia 


of unexplained magic = p. 137). 


Tne best known seed-sound is obviously the magical 
trismant am (AUM) which is believed as holding the key to 


the secret of whole universe. 


Besides on, several other seed-sounds are there, such 
as Krim, Hrim, Van, gam, ram, srin etc. which are believed 
to havé magical potency and efficacy ( it is noteworthy that 


the sounds end on 'm', a humming note ). 
(H ) MAGIC SQUARE 


The earliest known magic square was found in China 
and it was the magic square cf chkee The oldest known 
magic squares from India date from the 12th century A.D, 
although according to some modern euthors some of the oldest ; 
magic squares belonged to the Hindus ( Encycloredia Britanika, 
1968, Vol. 14, p. 574B) 
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However, the positive evidences say that the magic scuares 
were introduced in India in the last part of 12th century 
after early Muslim conquests. Indians were especially fond 

of magic square of four and they had experimented a lot with 
thise They had eegarded it as hichly efficacicus an? used to 
inseribe these squares on amulets. AH. Frost, a 19th century 
Englisn missionary in India once came tc be intreduced with 
pandiagonal magic squares in the city of Nasik an4 incorrectly 
assumed that Nasik was the birthplace of these macic sqwares, 
Mre Frost called them ‘Nasik Squares’. But there is no doubt 
about the development of magic squares’ made by the Hindus and 
the squares were highly advanced in India by 1356 «4.0. Narayana 
Pandita, mentioned a good number of magic squares in his beck 
of mathematics 'Ganita Kaumudi'. In this book Narayana pandita 
demonst rated predainatingly Indian methods recerdine magic 


squares ( ibid, p. 574B). 


CH. V- AN INTRODUCTION TO HYPNOTISM 


(a) CLARIFICATION OF HYPNOTISM 


Before entering into the main subject I must make 
i€ clear that hypnotism ( Sammohana — Vidya, as it is known 
in India) ids not much related to the art of magic or mystie 
occultism. It is indeed a highly growfrup science in modem 
days. But the mystic character of hypnotic science and the 
possibility of miraculaus activities with the help of it 


have led it to be called near-magic. 


We can get to know from ancient Indian literature 
that this science was very much in vogue in ancient India. 
We get a lot of inatances of hypnctic performances narrated 
in ancicnt works. But this art or science was practised in 
such a concealed manner that it tumed out to be almost 


mystic or magical in the eyes of common people. 
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I have taken hypnotism in account only because it 
used to play a prominent role in ancient Indian magical 
activities. 


Determination of the definitio of hypnotism is some~ 
what inconvenient as several scholars have defined it with 
divergence of views. In general, hypnotism is a science by 
which a person with the help of various techniques can attract 
or break the sleepness of another person and henoe perform 
desired activities ( in modern times generally for clinical 


purposes). 


The word hypnotism has derived from the Greek word 
‘Hipnos’ (a Greek deity) which denotes sleep, But in actual, 
it is not all the time attraction of sleepness but breaking 
the sleep ( awakening) too. (Sarcar P.C., Mesmerism, pel). 
Thus, hypnotism is a state resembling an artificially pro~ 
duced profound sleep in which the subject acts only on exter 
nal suggesticn. Although hypnctism and sammohana are usually 
weed in the same sense they are not at all absolutely on all 
fours, Sammchana tends to mean the stage of complete anaes-= 
thesia without any trace of conscicusness, whereas in the 
instance of hypnotism the person may not have to be fully 
unconseious. However, in both the cases, sub-consciousness 
remaing there. In fact, the derivatio of the word ‘sammohana’ 


itself ( sam - mohi or nijanta Muh + Lyut Bha ) speaks of 
complete anaesthesia. 
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Samnohana is different in comparison with Mes- 
meriam also. Mesmerism is a special kind of hypnotic 
treatment introduced by a Viennese doctor Friedrich 
anton Meamer > which created a sensation in Eurme int 
the second half of 18th century. Hig theory of ‘Anima} 
Magnetism’ and the treatment accordingly later on came 
to be known as Mesmerism after his name (Biswas, p.2). 
To define Mesmerism Sri W.R, Barret said - "The pheno= 
mena of mesmerism originated with a Viennese doctor, 
Friedrich Mesmer, a Swiss born in 1733. Mesmer claimed 
to have discovered a new vital fluid or effluence which 
could be transmitted from one person to another and, 
which, he asserted had wonderful curative power. At that 
time the physical forces of electricity, maqnetism heat 
etc. were attributed to varicus impalable fluids, and 
Meemer believed he had found a new fluid or force asso~ 
ciated with life resembling magnetisn, hence, he called 
it “animal magnetism" (Barret w.R., Hypnotism, p.24). 
Dr. James praia“, an eminent psychopathist and phreno 
legist primarily considered animal magnetism to be nothing 
other than hypnotism itself (he changed his view later 
on and then vropunded important thecrics, Biswas p.7) 
but in terme of mesmerism the primary prineipJe is "mM 
“Mental suggestion" whereas in tne case of hynnetism the 
fundamental principle is "“cral sugcesticn™ ( Sorear, 


‘Hypnotism, p.20)._ 
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In the Tantric lore hypnotism and mesmerism are 
not named differently. But the science of sammohana carried 
the meaning of both hypnotism and mesmerism, It can be 
evidenced by the character of effects possible by sammohana 
(which will be shown later on ), 


one of the most interesting part of hypnotic science 
ig autohypnosis wnich is presently called selfhypnosis 
(otherwise called selfi-mesmerism, self<hypnotiam or auto= 
suggestion. vide-Scorear, Mesmerism, p.99). Auto-hypnosis 
is known in India from time immemorial. Upanisads propowme 
ded great theories on auto-hypnis ( which will be shown 
later on). The highest stage of selfhypnotism is attain=- 
able by yoga. “Yoga itself has been defined as the science 
of contemplaticn, and sometimes equated with a kind of 
sel f induced hypnosis spoken of as yoga~nidra or yoga~sleep" 
( Encyclopedia of Religion and Ethies, p.284). Yoga is 
sometimes narrated as the inhibition mental activity, when 
Mo thought can ripple the placed surface of the mind. This 
objective is obtained in ultimate stage of Hatha-yoga, i.e., 


= *3 
gamadni . 


Samadhi is rouchly defined as ‘trance erates it 
lies beyond the range and reach cf tre intellect and no 
amount of physical training, concentration and intellec 
‘tual disciplin can guarantce that a person will expericnce 


it. It ecines wnen the time is ripe. People have attained 


( 132 ) 


samadhi at first sitting, so to speak without any prepara~ 
tory work. Others have failed to experience it after a 
lifetime of preparation. But many de reach it throuch 

yoga (ibid p.284). 


At the stage of even medium trance of hypnotism* 
the yogin or the hypnotised subject does not feel any pain 
on body and even in that stage the subject can be opezated 
(please see appendix 2° where a photograph of a hypnotic . 


minor operation has been given). 


american female hypnotist Mrs Joan Brandon has 
written, “I am often asked how, tnen, do the Fakirs and 
Yogis of India perform their feats ? That has a very logi-+ 
cal explanation. Indian Yogis and Fakirs leamed aces ago 
the art of hypnotism and auto~hypnosis. They induce self 
hypnosis which makes any part of their body impervions to 
pain" ( Brandon Joan, Art of Hypnotism, p.23 3 the bock is 


alter=named as "Successful Hypnotism’). 


Hypnotism and ordinary sleep are not indifferent in 
Character, though there is not much distinotion betwe@m 
these two. In an ordinury sleep the person stays uncer 
himself but in the state cf hypnotism the subject is cam 
pletely under the hypnotisers control. The electrical 
pulgation which forms in the brain (the pulsation is recor 


ded ag waves in a graph paper through elect roencephalcg raph, 
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a machine discovered by Hance Barger in 1929; Biswas,p.19) 
ig distinctly different in the cases of ordinary sleep, 
hypnotised stage and awaking state. But the hypnotism and 
ordinary sleep can be turned to each other and any hyrno- 
tised subject will fall in sleep after some time (Sorcar, 
Hypnotism, pe171). But one hypnotised subject will under 
stand everything if somebody whispers in his ears and will 
response by any means but scmeone who fel] in ordinary sleep 
will not realise anything ( Biswas, p.21). In 1976, some 
Russian psychologists have been successful in reading the 
special physical and mental changes that take place only in 
hypnctised state and net in avakened or sleeping state 

( ibid, p. 22). 


The three persons who have done a lot for mesmerism 
in modern India were abbie Faria, a Portuguse Pilgrim, James 
Egdaile, world — renowned Saotish mesmerist and famous Dr. 
Devidson, ex. resident of Jaipur. Abbie Faria is considered 
to have popularised this secret art of India in the Eurcpean 
regicn after he learnt during the period he abided in Indta 
(Sorcar, Mesmerism, p.e3). He left India for paris in the 
year 1814 ( Biswas, p.3). Dr. James Fsdaile”, a skilled 
me smeric surgeon, opened a mesmeric hospital in Hooghly 
near Calcutta in 1845. He performed near about 261 serious 
operations on his patients under the mesmerica trance besides 
several thousands of minor operatim during his 6 years 
practice in India. He removed about 200 tumours weighing 


from 10 to 103 pounds. The patients did not feel even 
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slightest of pain and nearly every one made good recovery. 
After leaving India in 1851 he published a book entitled 
'The Introduction of Mesmerism as anaesthesia and curative 
agent into the hospitals of India in 1852 ( Sercar, Mes~ 
merism, p.144} Biswas, ppe 5/6). 


Dr. Davidson, an Ex-Resident of Jaipur declared that 
‘Shad’ and'Fhunk! treatment was nothing other than mesmerigm 
of high order. Then sorts of mesmeric treatment of the 
‘ojhas ( snake=charmer or exorcist doctor) are generally 
disbelieved by the people as some of the ill-motivated 
ojnas apply mendacious as well as hypocritical methods for 
the force treatment. Obviously, there is gtill an abundance 
of trusted ojhas who do not abet unchaste persons, When Dr. 
Davidson came to inspect 'Sammohana~Cikitsalaya' ( mésmeric 
hospital) in @alcutta he observed that the patients were 
engaged in *Jhad = Fhunk* treatment. He could not have com 
prehended the meaning ef these two words. Then after scme 
study, he, experienced in mesmerism, realised that it was 
indeed mesmerism. The patients quite candidly acknowledged 
that they were released from diseases by the maoicdan=-cum 
doctor ojhas. In the ‘Hindustani! language the meaning of 
"Inad! is ‘to stroke’ and that «f£ 'Fhunk' is ' to breath’ 
which are two indispensible parts of modern mc smerism 


(Sorcer, Mesmerism, ppe 5-6). 
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Hypnotism and Mesmerism were not at al] unknown in 
vedic period. primitive people held that they were possessed 
of instincts that covld have helped warding off evil-effects 
of diseases. They also held that there were some mysterious 
forces beyond the range of their intelligibility that could 
affect their health ( Stutley, p.9). These conceptions . 
prompted them to be engaged in magical practices. Later on, 


a reasonable scientific procedure has developed. 


in fact, the vedic sources confirm that a kind of 
hypnotherapy or Mesmerism was pevelent in the vedic period. 
Healing by touch is a salient feature of Mesmerism and this 
type of magico-treatment ( which 1s obviously based on 
scientific theories) 1s conducted by modem mesmerists. The 
people of Rovedic pericd were familier with this sort of 
mesmeric treatment, See Rgvedic mantras ( Rgveda, Griffith 
=~ X.137.7(1)3 %060.12(2)_7 prove that laying on of hands 
for the cause of heading patients was practised by Rgvedic 
'mesmerists'. The healer hands were called two ‘Chasers of 
arcedsea? and by these hands the practitioners used to 
strike the patients ‘with a gentle touch" . This gentle 


touch cannot be. anything other than scientifically admitted 


hypnotic ‘pass’. 
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The atharvavedaparisistani also proves that hypnotic 
science was developed in that period. It (35, 2,3) informes 
us of hypnotising of persons so that the subjects become 
slaves of the performer. It is important to note here that 
making persons slaves by hypnotism is not a fictitious claim, 
Making &@ person slave means, the person after being hypnotised 
should act involuntarily according to the instructios of the 


*6 
performer . 


(c) THE UFANISADS AND HYPNoTISM 


The Upanigad.s contributed a lot in the hypnotic 
science. The Upanisads disclose effective methods of auto= 
hypnosis by which some cerebral congestion can be induced . 
Eliphas Levi, an eminent scholar, has dealt with this sub= 
ject. For the term'Upanisads' he used the Latin word 
“oupnek'hat* as he followed the Latin version of the Upani-~ 
_gads ( Oupnek"hat on Theodogia et Philosophia ) by anquetil 
Duperron published in 1801-2. The Latin version is devided 
into 50 sectionse Mr. levi, while dealing with the link 
between ‘oupnek'hat*® and auto=hypnosis, wrote, " It remained 
for their great magical ritual, otherwise the outnek'hat, to 
furnish the physical and moral casi of consummating the 
Work cf their stupefaction and arriving by a graduated 
method at that raving madness termed by their sorcerers the 
Divine State. The work in question is the pregenitor of all 


grimoires and the most curious among the antiquities of 
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=e * 
Géet 1a"? (revi, pe74). Then Levi quoted the 48th section 
* 
of Oupnek‘hat e which dealt with the automhypnotic method. 


We feel it is important to quote here also : 


“In order to become God, the breath must be retained 
- that is to say, it must be inhaled as long as pessible, : 
till the chest is well distended = and in the second place, 
that divine oM must be repeated inwardly forty times while 
in this state. Expiration, in the third place, follows very 
slowly, the breath being mentally directed through the 
heavens to make contact with the univermal ether. Those who 
would succeed in this.exercise must be blind, deaf and 
motionless as a log of wood. The posture is on knees and 
elbowe, with the face turned to the North. Mme nostril is 
stopped with a finger, the air is inhaled by the other, wiich 
is then also closed, the action being accompanied by dwelling 
in thought on the idea that God is the creator, that He is 
in all animals, in the ant even as in the elephant. The mind 
must be absorbed in these thoughts. CM is at first recited 
twelve times and afterwards twenty-four times during each 
inspiration, and then as rapidly as possible. This regimen 
must be continued for three months =- witnout fear, without 
remission, eating and sleeping little. In the fourth month 
the Devas will manifest; in the fifth you will have acquired 
all qualities of the Devatas; in the sixth you will be saved 


and will have became God. 
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With the end of one finger close the anus, and then 
draw the breath from below upwards on the right side? make 
4t circulate three times round the second centre of the body? 
thence bring it to the navel, whic is the third centre; them 
to the fourth, which is the middle of the heart; subsequent ly 
to the throat, which is the fifths and finally to the sixth, 
which is the root of the nose. There retain the breathy it 


has become that of the universal soul. 


Think therefore of the great OM, which is the name 
of the Creator and is that universal, pure and indivisible 
voice which fills al] things. This voice ig the Creator 
Himself, Who becomes audible to the contemplative after ten 
mamerse The first sound is like that of a little sparrow? 
the second is twice the first in volumes the third is like 
the sound of a cymbal; the fourth is as the murmur of a 
great shell; the fifth is comparable to the song of the 
India lyre? the sixth is like the sound of the instrument 
called tals the seventh resembles the sound of a bacabou 
flute, held close to the ear; the eighth is like that of the 
instrument called Pakaoudj, which is struck with the hand; 
the ninth is like the sound of a little trumpet and the 
tenth like that of a thuncer cloud. At each of thece sounds 
the contenplative passes through different states, and at 
the tenth he becomes God. At the first sound the hairs of 
his whole body rise erect; at the second his limbs become; 


torpid; at the third he feels through all his frame the 
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kind of exhaustion which follows the intercourse of love? 

at the fourth his head swims and he is as one intoxicated 

at the fifth the life-force flows back into his brain; at the 
sixth this force descends intc him and he is nourished there~ 
ony at the seventh he becomes the master of vision, can see 
into the hearts of others, and hears the most distant voices? 
at the ninth he beccmes so ethereal that he can pass where- 
Soever he will and can see without being seen, like the angels? 
at the tenth he becames the universal and indivisible voice. 
He is the great creator, the eternal being, exempt from all 
and, having become the perfect peace, he dispenses peace to 


the the world". ( E, Levi, The history of magic, pp.75=77). 


This extract from the Oupnek'hat reveals a method 
of complete practice of auto=hypnosis which is ccmbined by 
lucid somnumbulism. Hence, Eliphas Levi recomnends moder 
mesmerists a careful study of the mystries of Oupnek'hat 
which contains the method of inducing ecstasy by tension 
of the will and fatigue of the nervous system ( Levi,pe75). 
This method can induce catalepsy, eastasy and even a dead 
swoon in shorter or longer period as responded by the sub» 


ject. The period indeed depends quiet on the subjects sensi= 
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m- wl 
(Dp) Riga avD HypNoTzsM 


It is generally held by some modern scientists that 
there ig a link between hypnosis and magnetiam and the theory 
of ‘Life~Force’ or Akasa can well nulify the gravitational 
force. Akasa or 'Life~Force', healing by touch and hypnotic 
phenomena are the phenomena that pertain to electricity and 


Magnetiam ( Shah, Idries, S., pe 138). 


The scholar who spent so many yeare in frame exper 
imenting the characteristics of electricity emitted from 
human body under some Sclentific conditions is M.J. Roucous. 
According to Mre Roucous, human body ig an electricity-pro- 
ducing storage=plant and it appears that this negative eleo 
tricity indeed accounts for some marked phenomena of healing 
and hypnosis { ibid, p. 138 ). 


Mr. Roucous met in paris same of the most eminent 
faith=healers and echoed the claim of the yogins that human 
finger-tips appear to repel some small articles that are 
Sane us th Maat pw €oeutyiccsts. Rao be aopeec comer act 
fingertips of those faith-healers. This negative electricity 
which appears accumulated under the skin ig discharged by the 
faith<healers into patients body in the time of treatment. A 
supposed deficiency of ‘protective electrical shield’ ig 
removed by this method of treatment. Idrieg Shah quotes Roucous 


in this regard: "The human body is like a wonderful electri- 
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mitter, of which the centre is the brain. Through the ner 
vous system the positive fluid is discharged causing the 
entire system to function" ( ibid, pp. 138 = 139 ). 


According to Mre Roucous, those who have abnormally 
dry skin are the natural healers. Dry skin encourages *pro~ 
tective electrical shield® or rather subcutaneous electri- 
city, a negative charge. Mr. Roucous says that the nervous 
system does not require total human electricity and leaks 
away the surplus through finger-tips. It ig interesting tc 
note here that the yoging, the wise holders of the theory of 
‘Akaga or Life-Force, declare that a vital fluid must be 
stored up in the human body and mind so as to influence ean 
object by then discharging the fluid electricity into it. 
This theory of MaJ.Roucous who claims to came to a decision 
only after a careful study of it under scienti fic ecndit tong 


reflects the Akasa theory of the ycgins ( ibid, p. 139). 


But to establish the fact to be scientific enough 
one has tc prove that the existence of fluid electricity 
(or something like that) in the human body might be demon~ 
strated with invariable results. The followers of M. J. 
Roucous claim that ‘sanething' apparently physical really 
interacts between human organs. The method of proving it is 
as follows 3 "The subject ( on whom the demonstration would 
be performed) sits on a chair, while five or six other place 


their hands one on the other, above his head. The object 
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is to charge the subject with a negative electricity throvgh 
the leakage of human electricity provided by the other human 
batteries. after several minutes, the effect of gravity can 
be proved to have been reduced. Two of the experimenters, 


using only two fingers, are able to lift the subject, mair 
and Aree ( ibid, ppe 139 = 140 ). 


I feel it is good, prior to experiment, to store up 
negative electricity in the body on the part of per formers by 
bending their fingers into palms for couple of hours (pre- 
ferably six to eight hourg) at any ratte. Although it 14s right 
that effect does not last more than seconds as the static 
leaks into earth, bending of finger=tips into palm might well 
prove quite effective. The lifting will have to take place at 
once. Thus the gravity-defying= force of the Akasa (life ~ 
force ) theory which is extremely magical in deed in character 


can easily be proved. 


The yoging and Fakira often perform levitational 
feats. They practise to stop some corporal functions like 
stopping of respiratory functions etc. It is in fact turning 
Nomvoluntary ectiong into voluntary ones. This theory of the 
yogins claims that by the method cf stopping bodily function 
opens thedoors of saving the electricity and building up a 
hoard in order to produce either supranormal effects or ‘to 


stop Up cerebration to a higher pitch then the normal’ 
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Hypnotists and Mesmerists are concerned with many 
a phenomenon that cannot be explained. IdriesShah informs 
us of particular method of a test for hypnotic suspect ibility. 
The test is as follows : " The subject stands facing north, ; 
with his back to the hypnotist. The operator holds his hands, 
palms parallel to the back of the subject without of course, 
touching him. The aubjece cannot see what is going on. Slowly 
the palms of the hypnotists hands are drawn with a wiping 
Motion, dowmwards parallel to the subjects backbone, and 
about an inch away from it. Easily affected sub jects invari~ 


ably sway backwards during the process" ( ibid, p. 140). 


The hypnotic trance charges the brain with corporal 
electricity and it cuts off the distribution of it fran the 
nerve complex. Professor J.B. Rhine experimented minds 
effect on inanimate objects. His theory is quite related to 
the negative electricity theory. In fact, influence of wille 
pover on materials appears to be age~old controlled experi~ 
ments were endeavoured with many objects, especially ‘ice. 
In the Mal@bharata, Sakund played magicdice for the fulfil- 
mentof nis desire. It is, however, difficult to say at the 
present state of knowledge thdt whether he prepared those 
dice by magical means or directed the intentional fall of 
dice by simply his effort of will. Professor Rhine, an 
eminent scientific researcher did nct rule out at al} the 
possibility of mental suggesticn to influence material 


objects ( ibid, pp. 140141). 
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That the gravitational force ig not all, that force 


too can be nulified by counter-force called negative human 


- = ff 
electricity (otherwise the theory of Akasa) ig based ona 


great scientic theory and that the theory has a link with. 


magnetism and hypnosis are the views of modern scientists. 


(E ) 


HYPNCTIC  METHCDS 


Let us switch over to @ compressed discussion of 


different hypnotic methods by which one can obtain hypnotic 


powers. These methods are as follows 3 


(1) 
(2) 


Look = practice 


Pass - practice 


(3) Food = habit and will~power 
(4) Crystal - gazing and clairvoyance 
i. Look = Practice 3 


Eye is the first and prime alience of man in the 


World of knowledge. Look=practice or Drat i-sadhana is a major 


stride towards achieving the power of hypnotism. The gadnana 


becomes easier and more effective with the aid of mantra. 


Although mantras or verbal suggestions of sleep are operated 


in hypnotic process but these do not help ‘producing’ sleep. 


All that these can do is to enhance the effect (Shah,Jsp.140). 


How Drsti - Sadhana, a must for hypnotism, can bring round 


tomate 


opthalmia and help obtaining Divyajyoti ( transcendental lock) 
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are clearly alluded to a verse of Yogambudchi { p.32). The 


verse runs thugs : 


“Nimesonmegam tyaktva suksmalaksyam Nirikgayet / 

yavadasruni patanti tratakam pocyate vudhaih // 
oa C.., sae 

evamabhyasa yegena sambhavi jayate dhruvam / 


net raroga vinasyanti divyadrst ih pra jayate // 


The general meaning of this verse is that if one 
practises regularly the 'suksmadrst 1" (concentraticn on a 
particular point) without any flicker of eye-lash for 
scheduled time, eye-diseases will remove and trancendental 


look will develop. This sammohana ~ drsti is called magnetic 


look or magnetic gaze. 


©. Hasnnu Hara in his ‘Practical Hypnot iam! while 
defining this magnetic gaze obtained through look-practice 
says, "The magnetic gaze consists of being able to look 
another fairly and squarely in the eye for ten or fifteen 
minutes at a time without suffering any flicker of your eye 
lash. It can be acquired by long practice. Put all your mind 
into the work and try it on every day" (p.17). Sammohanacakra 
ds quite effective in achieving magnetic gaze. Tnis cakra 
consists of eight fan-blade-like uncoloured cakras with a 
dark black cakra ( round in shape) in the cent re ( Sorcar, 
Hypnotism, between ppe 76—77). Every hypnotist intending for 


achieving magnetic gaze should practise on it. 
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26 Pass Practice 3 


‘passing' is one of the most significant sections of 
hypnotism. After the hypnotic performer has achieved the 
dlliusive magnetic gaze, he has to search for the power of 
voluntary control of vital electricity of his hands so that 
he can heal patients by touch ( or sometimes even without 
touching him). The hypnotist with a kind of special movement 
of hands which is generally called a 'Pass' would endeavour 
to draw forth the Sieahege of a subject. In Tantric lore 
this vital electricity 1s called 'Usma'. one has to practise 
throwing 'Usma' on a patient's body by stirring his fingers 
with gaps among them ( Sorcar, Mesmerism, p.32). At the 
preliminary stages, the subject will response according to 
his suspectibility. In apnendix - 2., a chart of diverse 


hypnotic passes has been drawn. 


ou” Food-Habit and Willpower 3 

The hypnotic practitioner has to develop an ideal 
fooding habit to achieve reasonable depth on it. In Indian 
climate 'Mitahara’ or measured fooding is the best system 

to follow. He should also be possessed of will-power to 
develop hypnotic power as it works as a stimulus. This will- 
power ig nothing other than ‘samkalpa* or strong determination. 


Cnandogya Upanisad ( 7-51) referred to effectiiveness of 
samkalpa e 
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In accordance with Gheranda, whom the Gheranda = 
samhita ig ascribed to, Mitahara is the fulfilling of half 
of the belly by solid food and one fourth of it by water. The 
rest should be kept empty for the air~passing purpose. 1cCcom 
ding to him, without 'Mitahara' any kind of yogic practice 


must prove abertive ( verse, 37). 


“Mit@haram vina yastu yogarambhamtu karayet / 
nanaroga bhavettasya: kificid yego na siddhati // 
annena purayedardham toyena tu trtiyakam / 


fame a cd — 
udarasya trtIyamsam samrakset varucarane // 


4. Crystal Gazing and Clairvoyance 3: 


Ciairvoyance, pepularly known as mental telepathy 
is in fact a psychic ability to see objects or events that 
are not present to ordinary sight. Clairaudiance is far - 
hearing rather than farseceing. Clairvoyance is considered 
in parapsychclogy to be a subtype of ESp ( extrasensory 
perception). This becomes easier with crystal senting” 
Crystal is a special kind of specially prepared glass of 
deep dark black, on which if 'Divyojyoti' is practised, the 
yogin or hypnotic practioner can observe varicus worldly 
Matters beyond his or her naked eyes, perhaps with the third 
eye or ' jnanacaksu' in the long run. After practising mag= 
netic look on the crystal the eye of wisdcam is unvieled. of 


late, the crystal is selling very dear. P.Cc. Sorear has dise~ 


( 148 ) 


Closed in his 'Nesmerism' an alternative procedure of getting 


a similar effect as on crystal ( pp. 134136). 


Ancient yogins did not require any crystal for 
clairvoyance as they could have it by meditation. This is 
known as ‘yoga ja-dargana’ in Nyaya philcsophy. With the aid 
of ‘yogaja~sannikarsa’ a yogin can see many a thing beyond 


*10 
his physical eyes e 


CH. VI - TANTRIC MAGIC 


(a) TIE MAGICAL ACTS 


Several Tantric texts speak of magical acts which 
cause miraculous happenings. They are roughly six in number 
(as often mentioned as Satkarman). The list is as follows : 
gant th (pacification), vagikaranam, (subjugation), stambha~ 
nam, (immobilisation), (vi) dvesanam, (causing dissension), 
uccat anam, (eradication), and maranam (liquidation). Besides 
these six. magical acts there are several other acts which 
occur canmparatively less in the texts. But sceme-of them are 
important enough. They are mohanam (delusion), akarsanam 


(attraction) etc. 
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Goldstuker called the six acts ( mohanam instead of 
Pe 
santih) as 'The six Goal of Incantation’ ( Sechs Zureke der 


Beschworung vide = Goudriaan, p.261). 


Kama ratna, S atkarmadip ika, Mant ramaho dadhi, 

<7 

Saktisamgama ~ Tantra ete. gave informaticn on the magical 
* ~ 

six acts a Kamaratna (p.22) cited a verse mentioning six 


acts. The verse runs thus 1 


fon - —, ~ 
"Sant ivasyast ambhanani dvesanoccatanam tatha / 


maranantani samsanti sat karmani manTsdinah // 


/ 
Saktisamgama - Tantra ( p.179, St.5) cited almost an 


2dentical verse. 


“. 7 <& aos 
“santivasyastambhanani vidvesanocétane tatha 


ts OG: - 
maranantand samsarti sat karmani maniginah" 


Mantramanodadhni said , "I shall now expound the six rites 
which grant perfection ( i£ executed) by the right method: 
pacification, (bringing to) subjection and immobilisaticn:; 
(causing) Dissension, ( and) eradication together with 
Liquidation" (Goudriaan, pe 260). 


Sakt isamgama - Tantra also spoke of these six acts. 
But just before saying it, this tantra mentioned two dom 
trines 3 the first one replaced gant ih by mchanam aseribing 
it to'viraj' and the second one replaced gant th ~ replacing 


a / 
mchanam by akarsana £ Saktisamgama - Tantra: 1/6/103-105(1)7 
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Now let us give a coneisved introduction to the 


various acts. 


Santi (pacification) = Santi ids the counterbalance 
of often five acts among the six acts that form a common 
list. Study of Tantric magic is incomplete withovt the mastry 
of SSnt4. However, the satkarman monographs generally does 
not treat ganti with special attention. only Satkarmadipika 
cave details of the magica] act. But Satkarmadipika is a work © 
which has cellected its sources from earlier texts ( Goudriaan, 
pe387). According to Satkarmadip ska (1,7) the definition of 
one is the removal of diseases, spirits of revenge, evil 
influence of planets and so on ( ragakrtyagrahadinam niragah ). 
Mantramahododni ( 25,2) defines it as ' pacification is the 
destruction of disease and other ( evils)” ( Sant 4 rogadina— 
Zanam) Akarsana ( attraction) - Akarsana is one of the most 
widely performed magical acts. The word did not appear in the 
vedic texts. Although Matsya-purana (2,18) mentioned it but 
that too probably does not seem to be a specified act of 
magic ( Goudriaan, pe 295). But in Tantrie texts it has got 
frequent occurances. Sakt isamgama - Tantra mentioned a@karm 
sanam ag only Karsamam by deleting the upasarva '3" before 
the root ‘krs'. Attraction is generally brought about by 
é@ Tantric magician by means of uttering spells, drawing fig= 
ures etc. The Garuda-puradna ( 19€, 8) spoke of a female atten- 
dant of SJvalamukhi, called Akarsani for her special power of 


a3 
attraction of wealths etc. Finding a hidden treasure or 
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nidhidarganam, nidhanalabhah by means of anjana or ointment 
(atharvavedaparigistani ~ 35,2,4 3 Samavidhana - Brahmana - 
3,7, 7 and 8 7 Sakt ieamgama - Tantra 3,9,55), though related 
to attraction, is generally not included in the class. 
Attraction of food or ammapradana ( Chandogya-Upanisad - 
1,12 3 Prapaneasara - Tantra - 32,51) and attraction of 
water ( please see Gondriaan pp. 307,308) are two kinds of 
attraction. Vagikaranam (gubjugation) - Vedic samhitas 
mentioned the word 'vasah’ in the sense cf ‘under control! 
(Gonda, J = Change and continuity in Indian Religion, 

pe 196). Satkarmadip1ka gaid, “subjugation is the state in 
which all people might be manipulated" ( vasyam jananam 
sarvesam vidheyatvyam udiritam - Satkarmadipika, 7 yecine 
shortened form "vasya' ds generally used for denoting the 
state of the subjugated person by means of a vaaikaranam 
act. According to Mantramahodadhi vagyam ts the state in 
which the subjugated person cannot do any thing intenticn= 
ally and he has no other option than to obey the performer's 


order ( vasyam vacanakaritvan, Mantvamahodadhi, 25,2). 


The vasikarana act ‘gives the performer the power to 
bewitch all ther men and Women or even animals or Godse an4 
get Work done by them (Bhattacharya B., pe Lxxxvi). Sakti- 
samgama ~ Tantra ( 1,8,108) divided the act of subjugation 
4nto three stages $ priti or getting sympathy, mcohana or 


delusion and vasikara act: proper. 
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Stambhanam ( immobilisation ) = 


Akarganam and vagikaranam are the acts that are intended 

to induce a victimised person to certain activities. The 
magician is also expected to be familter witn the procedures 
of stopping the activities of his object. This action is 
called immobilisation. 


There are so many acts of immobilisation of human 
beings (manusyastambhanam). These are as follows 1 asanas- 
tambhanam or clusteration of an every to his seat by means 
of throwing down a particular mixture while uttering a cer 
tain mantra ( Siddhanagarjunakaksputam, 7,3), gatistambh- 
anam or immobilisation of victim's faculty of walking 
(ibid ~ 7,2 3 Agni-purana, 312, 2), buddhistambhanam or 
immobilisation of ‘will’ ( Dattatreya ~ Tantra, p. 136, 
Benaras ed.), naukastambhanam or immobilisation of a vessel 
in the open sea (ibid - 4, 50), vakstambhanam or dimmobi lisa- 
tion of speech” (Bhattacharya B. ~- pe Lxxxiv,19), Kgutpipa~ 
sastambhanam or inmobilisation of hunger and thirst, nidra- 
stambhanam or immobilisation of sleep (Dattetreya ~ Tantra, | 
Benaras ed. 4,48), garbhastambhanam or ‘stopping the embryo, 


gukrastambhanam or "stopping the semen etc. 


Immobilisation of animals (pasustambhanam) are also 
referred to in the Tantric texts. Haridraganapati ( the 


Ganega of turmaric'’) is the God is worshipped as specialised 
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Geity of stambhanam acts ( Goudriaan, p. 339). 

Uccatanam ( eradication ) + Uccatanam is one of the most 
spectacular feats of black-magic ( Goudriaan, p. 351) 
Laksmi - Tantra (Chapter 49) described it as it as a rock 
spliting magical feat. SatKammadipika (1,9) said, 'svadesa~ 
derbhramganam'or ‘causing the victim to fall away from his 
dwelling place’. Mantramahodadhi's (25,3) view is ‘uccatah 
sthanatah cyutdh® or vecata is falling down from one's posi- 
tion. Prapaficasara Tantra narrated the act of uccat ana ast 
‘Tne direction into which he ( the victim) has been thrown 
by the mantra, into that direction he departs without delay? 
by the power ( of the spell) he leaves behind his wife and 
song and his possessions, never to return", “yan. ca digam 
prali manunaksipto sau tam disam prayaty acirat putrakala= 
trodhanadimstyaktva na punarnivrttaye sahasaf” (Prapanca= 
sara ~ Tantra ~ 24, 29). 


Maranam ( liquidation ) = Maranam is the most dreaded 
magical act. Satkarmadipika ( 1,9) defined the act of 
maranam as ‘killing the living beings’ ( praginam pranahara~ 
Nam). The view of Montramohadadhi ( 25,3) is nothing differ- 
ent - ‘maranam pranaharanam' ~ During the time of this act's 
performance, the magician should awaken his killer - instinct 
by biting his own lips in rage and use the paridhi sticks 
of vibhitaka wood ( Goudriaan pp. 380, 384). 


Vidvesanam ( creating dissension) - According to Satkarma~ 


dipika (1,6) the act is performed to creat dissension be- 
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tween two persons inclined to each other (snigdhanam 
dvesajananam). In fact the act is for separating two perm 
sons who may be lovers, friends, relatives etc. (Bhatt a= 
charya B., pe Lxxxvi). In Atharvaveda-parigistani 21-3, 
23 64, 4, 93 64,5,5), Rgvidhana (2,10,5), Aani- Purana 
(260, 11) Tant ragarasamg raha (17,9 ~ 18) ete. the term 


eccured as strong alienating power. 


Mohanam ( delusion ) = ‘his act generally devotes that 
power by which one can cause a victim to lose control over 
his senses. The magician expert in mchana act has the reverse 
power to let the victimised person get back his normal state 
of mind. For rites of mohana acts the suitable day in Sun 
day ( Goudriaan, p. 373). In accordance with Saktisamgama- 
Tantra (3,19, 1 ££ ), Tiraskaranika-Vidya (Science or art of 


disappearing ) is a strong agent of mohana. 


Kaobhanam ( agitation ) = Agitation is a parallel psycho= 
logical magic to delusion ( Goudriaan, p.373). Aecording to 
Vignu-purana ( 1,2, 2931) Hari is an agitator who ‘having 
entered primordial Matter and Spirit by His own sovereign 
will, when the time of creation had come caused then by 
agitation te produce the symptoms of decay and vanishing". 
The Ksobhanam even occured in Raveda ( 10,103) where lord 
Indra is called Ksobhanas™CarsanInam ( agitetor of mankind). 
Kilanam — (pdercing ) - In pattatreya - Tantra and Siddchan5- 


garjunakaksaputam the word appears as a helping macical act 
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of uccatanam. A kilo ( pointed stick) is made either of 
human-bone ( Dattatreya - Tantra - 6,13 = Beneras ed.) 

or oWl bone (Siddhanagarjunakaksaputam ( 317,6) which is 
buried at the entrance of an enemy's house to make ucca- 


tanam act effect ive. 


pidanam ( Oppression |) - The word appears in Pq- 
vidhana (1,15,7) in one breath with uccatanam and in 
Manjugrimilakalpa ( III. p.514) in combinaticn with bhart- 


sanam or scolding. 


Nigrahah ( Coercion ) = The term which is generally a_ 
reduction to harmlessness of the adversaries (Goudriaan, 
p-376) appears in the Sadhanamala ( 151), Linga~Furana 
(2, 50), Sakt isamgama ~ Tantra (3,21), Tant rasarasamgraha 
(23,23) etc. 


Bandhanam ( Checking }) = The term appears as a seni- 
Synonym for other acts. In Vairavapadmavatikalpa ( 3,1) 
4 

bandhah’ figured between subjugation and attraction of 


women’ ( stryakrsti) 


Vyadhikaranam ( making sick ) = Creating sickness is 

practised by a performer with a view to cive a show of his 
power or to force a victimised perron to yleld to some de=~ 
mand (Goudriaan, p. 379). Agni-purana (315, 12), Prapanca= 


gara - Tantra (30,7577) etc. emntioned this act. 
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Mardanam (Crushing ) = Prapancatant rasara (28,13) said 
that meditation on a grey ardhanarigvara could promote the 
magical act called mardanam. It seems that mardanam was 


associated with a political enemy ( Goudriaan = p. 378). 


Trasanam ( intimidation ) ~~ This magical act is practised 
to make a victim terrified . Tantrasamgrahasara ( 20,1 ; 20, 


25) applied the term for this goal. 


Soganam ( desiccation ) = It is a magical act that denotes 
the drying out of a victim, In Manjusrimulakalpa (Ch. 47) 
this act occured in that sense. In Lakemi~Tant ra (Ch. 49) the 
performer of Sosanam act is described as having the ability 
to crush a tree to lose its sap. 


(B ) MAGICAL DEVICES 


Tantric texts, especially siddhanagarjunakakgaput am, 
contained many magical devices which were used by art ful 
conjunors to impress general people ( Goudriaan, p. 349). 
The magical devices are an janas ( collyrium), padalepas 
(foot paste), vatikas ( bolus), gutikas(p4lls), ‘anhkuli! 
o11 etc. Each of these devices was able to produce magical 
effects, if applied properly. Collyrium was applied in the 
eyes for illusary sights and observation of hidden objects, 
such as buried wealth, Padalepa was applied fox being able 
to travel at will. siddhanagarjunakekseputam has mentioned 


various megical effects caused by gutikas (pills) and vatikas 
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(bolus) in its 18th and 19th patala . The same text also 
disclosed how to prepare ‘ankuli’ o1l for magical purmoses. 
The text says, after preparing Sankuli® oil by the prccedure 
prescribed the artful performer may anoint a stony mango - 
seed with the o11 and then make it dried up in suneray. Then 
he should bury the mango~-seed in the soil. Suddenly mango = 
es full of mango = fruits, will came up L Siddhanagar~ 
junakaksaputam, 18th patala, v. 15(2) 7. 


It is interesting to note here that the untimely 
production of mango tree and fruits is a very famous magical 


game called 'The Mango Trick* ( please see chapter VIII~B). 


CH. VIl - MYSTICS AND MAGICIANS 


(A). NAMES OF MAGICIANS 


Indian magicians and mystries might be divided 
into two distinct categories. (1) Mythical and literary 


magicians, (2) Historical magicians. 


We have got hardly any scope to endate mythical 
and literary magicians as their historicity is yet to be 
ascertained. However, we have tried to determine approxi- 


mate dates to which the historical magicians belonged. 


(1) Mythical and Literary Macicians : 


(a) Inara (b) two Asvinikumaras (ce) Ravana (a) Sux 
panakha (e) Marica (f) Vibnisana (g) Krsna (h) Salva 


(i) Bhandukarna (j) Pandukarna (k) Nikumbha (1) Naraka 
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(m) Sambara (n) Kumbha (0) Tantukaccha (p) Armalava 
(q) pramila (r) Mandaltka (8) Ghatovala (t) Kamaa (u) paul- 
ama. (v) VidyeSvara (w) Sambaragiddhi (x) Bhadravananda 
(y) Bhoja (z) Bhanumatd. 


First two names are taken from the Rgveda, next four 
names are from the Ramayana, next two are from the Maha~ 
bharata. Bhandukarna and Pandukarna are referred to in 
Suruci ~ Jataka. Next eleven mythical magicians were incor 
porated by Kautilya in his Arthagast ra ( arthagastra = 
14/3/19=20). 


The next three magicians are, as already stated 3 
played prominent roles in literary compositions. King Bhoja 
and Bhanumat 4 are two legendary magicians whose historicity 
is not yet proved. The magical activities of King Bhoja are 
still know as "Bho javaji’ or magic of Bhoja. He was most 
probably the king of Dhara Kingdom. Bhanumati, Conventionally 
the daughter of Bhoja and the queen of King Vikramaditya was 
a skilled lady magician. Her magical perfgrmances are known 


= “ _ ~*1 
as "Bhanumati's Khel" or astonishing magic of Bhanumati . 


(2) Historical Magicians : 


Among the myst+¢s . and magicians of ancient Indta, 
the Jaina Mantrikas ( miracle workers who were expert in 
Mantras) had a distinct predaninance. There were geveral 


Jaina mystt©& Who were considered to be great magicians 
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also. However it is certainly not the fact that there were 
not many magicians who did not belong to Jainism. The truth 
is that we have been able to collect more names of Jaina 
mystics and maciciang than that of other magicians who 


belonged to other religions. 


References are also there in the texts to some magi~ 
cians whose historicity can not be absolutely determined. 
. But they would certainly Not fall in the category of mythi- 
cal and literary magicians. For example, we find one magi~ 
clan Kundala by name in Sadharma = pundarika, a Mahayana 
Buddhist text, who was expert in producing out-of-season — 
fruits. (Buddhism in Translatims, by Clarke, Warren Henry, 
ppe 44849), Kundala was a Buddhist magician. Magical pro= 
duction of untimely fruits is a very popular magical game 
which gained fame all over the world under the name 'The 
Mango Trick’ (for detailed discussion of it please see 
Chapter VIII=3). 


Apart from Kundala, we find another skilled enchanter 
Vaubhava by name mentioned in the prakrta composition pauma=~ 
cariyam. Vaubhava (prakrta form of Vagudbhava) was dexter 
ous in creating magical storm ( Please see note 14 of 
Chapter III ). 

Let us mention the names and some achievements of 


ancient Indian mystics and magicians. 
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(a) Gautamasvamin : 


A Jaina gaint who probably belonged to the sixth 
century B.C. was regarded as a great Mantrasiddha. He was 
the first Q@anadhara of Mahavira, the 24th Jaina Tirthan- 
kara. Gautamasvamin composed Surimantra under Mahavira's 
direction. He had specialised in all kinds of maaical 
powers or Labdhis. It was believed ( or rather still be~ 
lieved) that he flew up a mountain called Astapada by 
applying a vidya. He supplied Keira to 1500 ascetics from 
hig single magic=bowl by exercising another vidya(Jhavery 
ppe 173-174). 


(b) Subastins 

‘Arya Suhasti was possessed of miraculous power and 
he turned Samprati, the grand=son of Emperor Agoka to a 
devoted Jaina in the 3rd century B.c. ( ibid, p. 181). 


(c) Mahagiris 


Arya Mahagiri also lived in the 3rd century B.C. 


and was a mantrika ( magician). 


(da) Gopalas 

vidyadhara Gopala was a creat mantrasiddha of the 
first century B.C. His family name or Gotra was Kasyapa. 
But later on he came to be known as Vidyadhara or a master 


in magical application when he became a vidyasiddha. He 
a _ Owe - _ 

introduced 'Vidhyadhari Sakha' (branch) of Sadhus (Saints) 

(Jhavery. pe 185). 
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(e) Samitdiszs 


‘Arya Samiti or Acya Samitasuri was a great magician 
who was especially expert in the applications of magical 
powders or mixtures. Thus he came to be known as a Dravya~ 
siddha ( skilled in the magical powders). Pindaniryukti 
(pp. 494-500) and the comnentary in Sanskrit to its text 
mentioned an action of his astonishing magical powers. The 
Jaina gage through apnlication of mixtures of magical pow= 
ders divided the waters of the river b@éna and crossed over 


to the opposite shore ( Jhavery, pp. 191-279). 


“ 


Dividing of river or the like took place in the 
Christian tradition also. Old Testament ( Exodus 14) . 
Narrated a story of the spitting of the Red Sea by Moses. 
Historian Rigord told a story of how the French King 
Philippe Auguste ( 1280=1314) divided the water of a river 


for rendering free path to his soldiers (Goudriaan, p.429). 


(£)  Vajrasvamin + 

Sri Vajrasvaminwas a nephew of Arya Samitasuri and 
a great magician. He supplied food to his pupils with the 
help of his magical power. He also employed a vidya called 
Pata~vidya to remove a Jaina Sahgha from a famine-afflicted 
city. He was a specialist in the Flying-lore and performed 


several magical effects by the aid of this vidya ( magic). 
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(g) Nagarjuna (I) ¢ 


Arya Nagarjuna was the great Buddhist philosopher, 
alchemist, and magician who flourished in Vidarva of Maha- 
kogala in either lst century B.C. or Ist century A.D. 
seaeeains to the Buddhist tradition (Bhoumlk, p. 348). He 
was famous as Rasasiddha or alchemist ( the person who could 
convert base metals into pure gold with the aid of mercuri- 
eal operaticns) and expert auire naturally in chemical magic. 
He meditated for years in the cave of Sriparvata ( a mountain ) 
on the bank of river Krsena. Now the cave is named after the 
great scholar. He wrote two books entitled ‘Rasaratnakara 
and'Suhrllekna’ and discovered black sulphide of mercury. 
Kumarajiva translated the biography of Nagarjuna into chinese 
in 405 a.D. ( ibid. pp- 320, 348). 


(hn) Khaputa t 

‘Arya Khaputacarya was a universal Monarch of magical © 
lore ( Vidyacakravartin). He died in 14 A.D. ( 484 Vira era). 
He acquired great fame by protecting a Jaina‘TiIrtha by his 


Magical pewer ( Jhavery, p- 192). 


(1) Manadevasuri 1 

Sri Manadevaguri was regarded as a great Mantra~ 
giddha who flourished in the 3rd century A.D. The common 
Jainas used to take assistance of Mantrika Manadevasuri's 
magical power in the time of distress. He died in 204 A.D. 
( ibid, pp. 196-197). 
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(j) Nagarjuna (II) 3 

Nagarjuna, the Jaina specialist of magical apriica- 
tions was born in 343 A.D. He learnt the ingredients of pada- 
lepa ( foot application) and acquired accomplishment in suri- 


mantra. Jaina Acarya Nagarjuna died in 431 a.D. (ibid,p.193). 


(k) Divakara ? 

Siddhasena Divakara was the grand disciple of 
Acarya Skandila. So he would have flourished during the last 
part of the 4th century A.D. or the first part of the fifth 
century A.D, He composed a bhasya ( commentary) on Nigitha = 
Sutra. In accordance with Nigithacurni, he created horses by 
magical procedure, as contained in yoniprabhrta. He also 
obtained a book on magic from a column at citore and then read 
out how to prepare gold from base metals and create warricrs, 
disclosed on a page of the book. He helped a friend of the 
king to drive out his enemies and came to be known as Siddha- 
sena ( the magician who was possessed of magical sena cr 


army ). 


When a king forced Divakara to pay obeisance to 
Lord Mahadeva ( Siva) he composed extempore 'Klyanamandira 
Stotra’, As he started reciting the thirteenth verse of the 
Stotra. Suddenly an idol of pargvanatha, the 23rd Thirthankara 
of the Jainas magically came out fram the phallic Siva (Jhavery 
pp» 198199). 
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(1) Manatungasuri ’ 


Sri Manatungasuri was: one of the greatest Mantri~ 
cas Gragicianal among the Jainas. He lived during, the seventh 
century A.D. and was contemporary of Emperor Harsavardhana, 
great poets Banabhatta and Maylra. He wrote *Bhaktamarastotra’ 
to prove that the Jainas also nad the magical powers. Poet 
Mayura composed hymn in praise of Surya (Sun) to let himselé 
get rid of leprosy from which the poet was suffering. Bana 
vying with Mayura composed ‘Candigataka' in praise of Candi 
through whose blessing his amputated hands and legs were 


magically joined to his body, nothing had occured as it were. 


Manatungasuri was then invited by the king to show 
the evidence of his magical power in the king's court. He said = 
“TL dke householders we do not do any thing of the sort for 
money having taken a vow voverty but merely to show that jainas 


are not devoid of such powers I also shall perform a miracle". 


Then he requested the king to put him in a prison 
by chaining him with as many as locks that he wished for being 
satisfied so that there was no means open for quit. He was then 
chained with 48 locks end put in a prison. Sri Manatungasuri 
then started composing the hymn in praise of Lord Rsabhadeva. 


Thus he composed Bhaktamarastotra comprising 48 verses. 


Each lock was broken with the recitation of each 


verse. Thus after composition of all the 48 verses and breaking 


. 
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Of all the 48 locks in the chain, the doors of prison also magi~ 
cally flew open and he walked out with the utmost surprise of 


all the seers. 


(m) siddhanagar juna_t 


Siddnanagarjuna was undoubtedly one of the greatest 
magicians in Ancient India. He lived during the seventh century 
A.D. He was Buddhist Tantric and had a great mastery over the 
Tantric magical lore. Two books are ascribed to him, i.e. 


Siddhanagarjunakaksaputam and Ascaryayogaratnamala. 


(n) Haribhadrasuri 3 


Haribhadrasuri flourished during the @th century 


of christian era. He was also considered to be a great Jaina 


Mantrikae 


(o) aAbhayadevasurd + 


Abhayadevaguri was a Jaina Acarya who aleo excelled 
in magical performances. He was born in about 1015 a.D. in the 
‘city of Dnara. The Acarya has commented on nine Angas - the 
sacred scripture of the Jainas. Mahidhara and Dhanadevi were 
his parents. Atayadeva became Acarya when he was just sixteen 
years of age. At the growmup age he went to a place called 
Dholka and composed verses called Jayatihuana, after he dis- 


covered an idol of parsvanatha there. The last two verses of - 
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that hymn were so magically effective that those were kept 
concealed at the instance of Iharanendra. This idol is known 
Stambhana-pargvanatha. Abhayadevasuri died in kapadvanj in 


the year 1078 a.D. ( Jhavery, pp-212213). 
(p ) Viracdrya 3 


Viracarya was another Jaina magician who was be- 
lieved to have flown away from a place called Patan to pail 


in Marwar ( ibid, p, 214). 
(q) Jinadatta. Suri 3s 


Jinadattasuri was a great Jaina Mantrika of llth 
century AD. He gained remarkable control over 52 powerful 
male Mantric deities or viras and 64 female Mantric deities 
or yoginis ~ through meditation. Watching his magical powers, 
thousands of people adopted Jainism. Jhavery described an 
incedent of how certain Nagadeva came to him having written 
a verse on his own palm and then Jinadattastri sprinkled vasa 
or fragrant magical powler made of saffron, sandal wood etc. 
on Nagadeva's palm and asked one G6f his pupils to read it out. 
And much to the surprise of all the iistners, Jinadattastri's 
student had read it out quit easily ( Jhavery, pp.214-215). 
He also camposed a number of books that include Ganadharasar 
dhagataka, Ganadhara~Sandeha -dolavali, Kalpasvaripa Dvat rim- 
Sika etc. ( ibid pe. 216). 
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(r) Devasuri 3 


Devasuri was another Jaina saint who was also 
thought to be a skilled wonder-worker. He was born in 1086 a.D. 
in Madahrta in Gujarata. He gained fame by his victory in a 
historic debate that. took place at a place called Patan in 
1124 a.D. in the court of the king of Gujrata, Siddharaja 
Jayasing. At the debate he successfully defended that women 
also could attain salvation. Gevasuri represented the syeta- 
mbara faction of Jainas and his defeated opponent Kumudacandra 


was from the Digamkara faction. 


Devasuri was also engaged in a magical bout against 
a yogi at Bract. The yocinnamed Kanhado came to him with dif= 
ferent kinds of poisionous snakes . He prompted the snakes to 
snap Bevasuri but the Jaina Saint - magician drew three times 
around nimself which the snakes cculd not cross. He died in 
1169 aD, ( Thavery, pe 217). 


(s) Udayana, Rajavadana And Bho jadeva 3 


These three Kasmirean magicians, according to 
Kalhanas Rajatarangini, lived in the 12th century. Rajavadana 


was said there to have been capable of drawing picture in the 
vacuum or empty space. Bhojadeva, despite being a skilled 


Magician did not get reputation for his untrusted character. 
RT also tells of Maksimasvamin, a great magician of about 7th 
century A.D. (please see Ch. III Ae6). 
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(B) SALIENT FEATURES CF THE MAGICIANS 


(1) at the present state of our knowledge, it is almost 
impossible to identify any magician who belonged to the per= 
dod of Indus valley civilisation. In the aAtharvedic period the 
priests were the only magicians who secretly pratised magic 


for the sake of the Kings and Kingdoms. 


(2) Magicians used to get royal patronage in the vedic 
era for the interest of the kingdom. But in the later period 
also, when macic developed into pure art~for, they did not 

lose royal patronage and were rewarded abundantly by the kings 
as we havé noticed in the cases of vidyeavara (Dagakumaracari-~ 
tam), Sambarasiddhi ( Ratnavall), Bhairavananda (Karpuramanjari) 
etc. Howeve r, it is only natural that they would not have cot 
the same status as campared to while they were indispensibly 
keepers of kingdom. In the subsequent period they were honoured 


as skilled artists. 


(3) So far as professicnalism is concerned it will 
not be improper to say that from the vedic period there was 
no period when the magicians were unfamilier with profession 


‘alism. 


(4) The magicians used to perform their feats having 
weared coloured and splendouring dresses just like the modern 


magicians prefer to wear. 
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(5) at least in and from the fourth century B.C. 
(as we find in Surucd Jataka) magical performers used to 
perform their magicshows with the help of assistants. The 


tradition never lost. 


(6) At any rate in and from sixth century A.D., the 
performers used to demonstrate their feats alongwith the note 
of instrumental music played by the musical band ( as we 
notice it in the case of Vidyegvara's performance in 


DaSakumaracaritam ). 


(7) Magicians very often travelled to various kingdoms 
for their magical performances. Dagakumaracaritam, Ratnavald, 
Karpuramanjari, R3jatarangini prove this conclusion. Travelling 
for the purpose of magic-shows began at least in the fifth or 
sixth century A.D. But it is quite possible to have started 


much earlier. 


(8) Already in the sixth century A.D. magicians were 
wel] acquianted with the practice of chowric or feathered 


magic=wond or 'picchika'. 


x 


(9) Regular custom, prior to starting a macgic-show, was 
an ppening address to the spectators paving obeisance to the 
preceptors (as in Ratnavali). There was also a custom of 
declaring or rather claiming magical powers on the part of 


magicians before starting a show. It appears to have been 
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worked as an interesting battle between the magician and the 


spectator, very often a king. 


(10) Tne magicians did not usually claim any transcen~ 
dental power behind their performances. They used to establish 
themselves only as artists and candidly acknowledge their debt 


to their preceptors or gurus (crooke, 1, p.147). 


(11).. Magic was practised both by honest and swindler 
people for good and evil purposes respectively. Generally it 
was called '@bhnieara’ or witchcraft-like activities when used 


as impious means. 


(12) Hypnotism used to play a great role in forming a 
special kind of magic. 


(13) The mystics who were believed to have possessed of 
great magical powers did not usually perform their feats un- 


_less in dire calamity. 


(c) THE MAGIC-SHOWS 


The ‘show’ or open performance for entertainment 
started only after it became a pure art, Although secret 
magical practices were prevalent even in the earliest period, 
there was no question of showing the performances on the part 
of magicians for the cause of amusement of the spectators. 


But it ie worth mentioning that the mystics, though being 
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strong in magical performances rarely got interested in shows, 


that too for tiding over the distress. 


Apart from priestly magical performances, the magic 
shows by Bhandukarna and pandukarna referred to in the suruci- 
Jataka (composed about 4th century B.C) are two of the earliest 


performances recorded. 


The skilled performers were more eager to show their 
feats. in the royal palace. Most of the magical performances 
recorded in the literature have been performed in the royal 
palaces. Tne magicians generally put on fine coloured dresses 
adorned with lustrous jewels in order to make their shows more 


Ql amorous e 


The opening lectures that were delivered by them at 
the outset of a magicshow are still undiscardable in modern 
magic show. This was. already in vogue in 7th century A.D. as 
evident from Ratnavali. This addressing deliveries were signi- 
ficant from many a viewpoint. The lecture used to reveal 
magicians’ polite attitude towards their predecessors and also 
their utmost conviction. Sambarasiddhi of Ratnavali bowed show 
ing reverence to Lord Indra, the first grand=master of magic, 
asgura named Sambara ( it 1s quite possible that the magician 
Sambarasiddhi took a pseudonymous name after Sambara) and his 


preceptor. 


(174 ) 


(Dp) STATUS CF THE MAGICIANS 


As in the earliest period the priests expert in 
magic were incispensible for the King and the Kingdom and thus 
for the subjects also, they were highly venerable in the so- 
ciety. They used to offer yeomen's service for the extirpation 
of spiteful adversaries and thus bear the kings palm and keep 
in ecnce royal reliance. Virtually, in the first millennium 
B.C. and first millennium A.D, royal patronage was there for 
efficient wizards. From the period of the Vedas to that of 
Rajatarangini we never notice any disgrace shown to magicians. 
Howevef, the art suffered a lot. if the artist was of untrusted 
character. From the description of Kalhana we realise that 
Maksimasvamin was highly proficient in magical performances 
but it was his hypocrisy that debarred him from being a reve~ 
rend one. Kalhana also referred to one Bhojadeva (4th Taranga) 
who was also skilled in magic to scme extent but it Was once 
again for his ill=<motivated and deceitful attitude, he could 


Not have gained reputation. 


(F) MAGICAL CCMMUNITIES 


(1) Priests 3 


The magician priests who used to deal with a kind 
of higher cult were develqped from the magical performers of 
pre-historic age ( Indo-European period at any rate ) who used 


to manipulate only the lower cult. In the period of Yajurveda 
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they reverted to the role of magicians ( Encyclopedia of 
Religion and Ethics, pe 313). But the practice of injuring 
magic even on the part of priests was strictly prohibited 

in Rqvedic pefiod. Magic as profession was also comdemned. 
one Rgvedic mantra (VII. CIV. 15 £.) says "May I die today 

i£# I ama sorcerer ( yatudhana), or if I harrassed any man's 
life 3 then may be lose his ten sons who falsely calls me 
‘sorcerer’ 3 he who calls me that am No sorcerer, a practiser 
of sorcery, of who, being a demon, says that he is pure, may 
Indra strike him with his mighty weapon, may he sink down 


below every creature®, 


(2) Ascetics 3% 


Ascetic practices were prevalent during the earl= 
test vedic period. They engaged themselves in practising tapas 
the way of ‘active asceticism’. Self - mortification such as 
fasting, abstinence etc. were considered to be a means of 
obtaining supranormal power. one of the Rovedic mantras 
(x.cxxxvie2) mentions of those ascetics who are in such a 


frantic state that ' the Gods have entered into them. 


Another mantra of the same veda ( viii. 1lix.6) 
speaks of highest clairvoyance on the part of ascetics. It 
inccrporates how in a distant sight caused by deep tapas or 
austerity, the ascetic saw the ‘creations’ of former saints. 


Vedic texts ascribe similar effects or magicial powers so 
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often ( Rgveda - X.cliv. 2, X.Clixvii.l 3 atharvaveda = x1X. 
lvi.6, 444.x.12, x1.4.26, xviii. 44.15 3 Tadttirfya a~ranya- 
ka = vevie7 etc.) . One Atharvedic mantra (III.X.12) says of 
Indra's greatness caused by goddess Astakas's performance of 
austerity or tapas. The practice of austerity was so signi~ 
ficant that the Soma sacrifice was preceded by the practices 
6f austerity lasting which was a part of diksa or consecretion 


(Encyclopedia of Religion and Ethics, p.314). 


The tradition of practising averenity never broke. 
Still wonder-worker Indian Sadhus or Fakirs “ are seen prac 
tising austerity. Most of them follow strict asceticism and 
to gain continence put on an iron-ring on the penis ( EFncyclo= 
pedia of magic and superstition, p.112). They practise diverse 
forms of self - mutilation for obtaining magical pewer. They 
often remain rooted to one spot for years. They at times 
‘penance by sitting in a circle of burning sods during the 
hottest part of the day' ( ibid, p.112). 


4 


(3) parsvapatyas and Naimittikas 3 


Pargvapatyas or the spiritual descendants of 
parSvanatha enable us to infer his deep attachment with macic. 
They were specialists in eight kinds of Nimittas ( science 
of divination). Bhagavatisut ra mention one Gosalaka, a former 
student of Manavira, who got in touch with the Pargvapatyas 
and acquired the knowledge of Nimitta (Sataka xv, Sutra 539). 


In fact, according to the commentary on suyagadanga(1, 12,9) 
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it is a part of purva literature ( Acara or the 3rd Vastu 
‘of the ninth purva). Subsequently the performers of Nimitta 


came to be known as Naimittikas. 


(4) Sarupikas, Siddhaputras and Caityavasins 1 


Sarup ikas, Siddhaputras and Caityavasins who followed 
the Jaina religion continued the practice of vidyas and mantras. 
Sarupikas used to wear white clothes. They were sanetimes the 
interpreters of dreams (Svapnapathakas). Haribhadrasuri 
referred to Sarupikas as, “The Sarupikas practise vidyas, 
employ magical collyrium and medicine and have attachment for 
certain families. They put on variegated apparels though ton= 
sured on the head and face. They however, if asked, preach the 


correct doctrine about Jainism" - ( Sambodhaprakarana, p-3). 


The Siddhaputras are thought to have originated 
with Cakravartin Bharata, a son of Ist Tirtahkara Rsabha. 
They were highly respectable in the soclety. They were versed 
in mantras and vidyas and possessed of magical powers (Satpuru 
sa - cacritra by Devasundarasuri, p.10 ff). Haribhadrastri in 


his Sambodhaprakarana ( vv.3332-334) eulogised sidchaputras. 


Caityavasins also practised magical application 
(Jnavery, pp. 154-55). ‘Caitya' means Jaina temples. Avasyaka- 
Niryukti ( vv.1107, 1175, 1179-81) nad references to those 


temple-innabitants and their miraculous activities. 
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(5) Vidyadharas 


The first account of the origin of Vidyadharas 
might be found in vasudevahindi ( pp.163-164) composed in 
about circa 600 A.D. by Sanghadasagani. Avasyaka — Curni 
(pp.-161~162) has also referred to it. It describes how the 
Vidyadharas came into being through two princes called Nami 
and Vinami, sons of Kaccha and Mahadacctia during the period 
of the first Tirthahkara, Rsabha. Nami and Vinami were pre~ 
sented 48000 Vidyas of Gandharvas (deities) and pannagas 
(serpent-Deities ) by the King of serpent-deities, Dhara~ 
nendra » Among those Vidyas were the flying - lore, Manare- 
hind, Prajnapti, Gauri, Tiraskarini, Bahurupa and others. 
Avasyaka~Curni says that Gaurd, Gandnari, Rohini and prajnapt4 
are mahavidyas ( great magic). Nami and vinaml later on four 
ded fifty and sixty towns respectively. Their sub‘ects were 
divided into 16 groups ( nikayas). They came to be known as 
Vidyadhnaras, 


Vasudevahindi ( pt.II, p.227) says that according 
to Dharanendra, no vidyadhara should offend a sadhu or injure 
@ pérson who sought refuge in a Jaina Caitya or abduct a wo~ 
man against her intention. The result of trangressinc this 


law is the total loss of vidyas. 


ad ‘ 
Subsequently ~ there grew a Vidyadhara Kula’ 
F coma 
(scciety or generation} named Gaccha. Vamsa or Sakha wnich 


was originated with Gopala, a famous Vidyadhara. Some of 


(179 ) 


the other reputed Vidyadharas were pedhalaka, Mahesvara, 


Ratnaprabhasuri ete. ( Jhavery, p. 176). 


CS) aesoungnekss 


Snake=charming was alse a kind of immobilising acts, 
in this case immobilisation of snakes. Total imnobiligation of 
deadly poisonous snakes was regarded by people as a magical 
act and that is why ahigunthikas or ahitundikas or snake - 
charmers were also considered to be magical persons. As a rite, 
immobilisation of snakes has been seldom described in tqe texts. 
There are also descriptions of various ceremonies to drive ten 
away. We find snake~cnarmers or ahigunthikas of brahmana caste 
meitioned in the jfatakas ( Jataka no. 365, Fick, p.154) Rites 
Ssaaee anakes are described in Kausika~sut ra (50, 17 £f), 
Hevajra - Tantra (2), Jhanarnava ~- Tantra (¢ 17,53), Tantra- 
sarasamgraha (23,8) etc. In Brhajjabala - Upanigad (8,3), we 
find tne term ‘Visastambnanam' . Same hymns in the vedic 
Mantra literature were also directed against snakes (Rgveda - 
1,191 ; Atharvaveda 4,6 3 4,7 ? 5,13,6,12, 6,56 3 6, 100). The 
entire Garuda = Upanisad ( ed. Jacab, pp.8368) is according 
to its editor is ‘simply a charm fcr the prevention of snake 
bite (Jacob, preface, p.9). In accordance with a traditicn, the 
mythical bird Garuda, who is an enemy of snakes once rescued 
Krsna, who was bitten by the snake Kaliya having sprinkled him 
with amrta (Song of the Snake~Charmer, K. Das, p.159 3 the 


book is tranglated from oriya). We also meet snake—charmere in 


vigakhadatta's Mudraraksasa » 


CH. Vill - MAGICAL FEATS 


(A) THE INDIAN ROPE TRICK 


among the greatest magical feats of the world, 

the Indian rope trick is probably the one mostly talked of. 
In fact, any history of magic is incomplete without a dig= 
cussion on the rope trick of India. In deed, there are 
hundreds of rope tricks, performed or demonstrated by the 
magicians of world over on the stages and other places. 
However, these are not the ones we are concerned here with. 
The article ‘the’ is generally applied to indicate this 


particularly world-famous rope trick of India. 


Let us describe the miraculous effect of this 
Magical game as it is generally told, although the narrations 


of this feat often vary from seer to seer. The wizard comes 
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to an open space with a coil of rope in his hand, a basket and 
accompanied by an assistant=boy generally ten to twelve years 
of @ge. The place is sorrounded by eager spectetors. The magi= 
cian sits crosslegged on the ground. He takes up the rqcpe-colil 
and throws one end of it ( the general length of the rope 
varies from fifteen to twenty-five feet) high into the air and 
with utmost surprise of the audience it stands erect like a 
pole. The little assistant of the wizard climbs the rope as if 
climbing a ladder and then balances himself on the summit of 
the rope. At a verbal order from the magician the little boy 
entirely vanishes from the rope~extremity. Then the conjuror 
again asks the boy to reappear and come down but the ‘vanished! 
boy does not response at all. The discontent magician takes 
up a.big sword and climbs the rope himself. Then he throws 
down hands, legs and other parts of his vanished agsistants' 
body with the limbs bleeding as if he has really cut down the 
boy's corporal organs. The parts of his body are collected and 
put under the basket previously kept. At the climax, all] ona 
sudden, the vanished boy jumps out of the basket obsclut ely 
tava *s In fine, at the magician's word the rope crumples 
to the land ( Sorear, p.Ce, Indian Magia, pp. 41-42 3 Elliot, 
R.H., pp» 73-84). 


Such is the miraculous story related to the Indian 
rope Trick. Let us make a historical survey of this great 


Magical game. It is conventionally said that Lord Buddha had 


( 182 ) 


an association with the trick ( Elliot, =.H., p.84). 

But perhaps the first literary reference to this magical 
game comes from the Suruci Jataka, although in different 
form. In the Suruci Jataka, magician Bhandukarna’s limbs 
were cut down by his assistants but he came alive after 
sprinkle of water on his bodily parts by them. The first 
half of the rope-magic was not shwwn by the megician. 
However, Bhandukarna had used a rope one end of wiich was 
thrown up to be tied with a branch of a magically grown 
mango tree ( an example of the famous mango-trick to be _ 
described later on ) and climbed the +ttree using the rope. 
This apart, there was no other significance of the rone 


“in the magical game . 


one of the most important references to the Indian 
rope trick came from the monism of "add Sahkaracdrya' 
While commenting on one of the sutras (rules) of ‘vedanta = 
Sut ra’ (Bhedavyapadegacea' t 1/1/17) he says : "the magi= 
cian who stays on ground is different from the magician who 
holds a sword and climbs the sky with the aid of a rope 
only". ("paramesvarastu avidyakalpitat garirat kartuh 
bhoktuh vijnanatmakhyat anyah, yatha mayavinascarmakhadga- 
dharat sutrena akaSamadhirohatah sa eva mayavin paramarm 
tharupeh bhumisthah anyah’. Commentary of Sahkara on rule 
1/1/17 of Vedanta = Sutra ). 
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This reference of sankace to the Indian rope trick 
( although the commentary incorporates only a portion of 
the entire trick) bears enough indication of its exist= 
ence in India during @&h or nineth century A.D, 


we also find later references to the trick from the 
pilcorims. Ibn Batuta ( Abu Abdullah Mahammad of Tanjurs) 
whe came to India in the 14th century also witnessed the 
trick in china (Sorcar, P.C., ppe 43~45). But the effect 
of the Indian rope trick is so unbelievable that modern 
magicians very often deny its possibility and prefer to 
call it a mere myth. There were storms of debates over the 
issue in the thirties of present century. R.H.Eliiot even 
opined in Vol. XXVIII of the *Magie'circular’ (sune 1934) 
that the Indian rope trick was never done or never it would 
be done. However, there were so many witnesses who claimed 
to have seen the famous rope trick in India . In the 
"Morning Post’, @ London newspaper. ( dated 26.1.1932) one 
Mrs. Penne] Williamson declared that she had seen the 
Indian rope trick skillfully purpormed at Mussorie in the 
year 1907-08, ‘Daily Telegraph’ (dated 16.6.1932) also 
speaks of Mr. and Mrge Prowse wno had watched the roe 
trick at Secunderabad and Ceylon. In *Sylva Gadelica 
(pe321) , a bock written by S.H. o'Grady, it is claimed | 


that the Indlan rope trick was also known to Old Irelamd. 
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Lord Frederic Hamilton, in his book ‘Here ~ There and Fvery 
where’ ( Hodder and Stoughton, 1921, pp.51=53) mentioned a 
strange experience of one cclonel Barnard regarding the rope 
trick, when Colonel Barnard was appointed as the Chicf of 
Police in Calcutta he was invited to witness the trick. He 
watched the rope ascending, the little boy climbino etc. 

but his camera disclosed that all these incidents did not 


take place at all. 


In April 1934, Times of India, a reputed daily news= 
paper in India published views of some eye-witnesses part= 
taining to possibility ana reality of Indian rope trick. In 
the issue of 18.4.1934, one European wrote from a place 
ealled Warangal regarding his experience : "I was at that 
time in the military and stationed in one of the cantonments 
in the U.P. Some 20 years back, one day one of the jugalers 
came alongwith his paraphernalia. During his performence he 
threw a thick rope in the air which stood erect without any 
visible sign ...:. of support ; then a 18d almost naked with 


the exception of lion cloth climbed to the tap of the rope 


and disapreared into thin air. After a few minutes he re= 


appeared amongst the crowd. 


I am neither superstitiovs nor a believer in 
myths and I am ready to swear that this very clever trick 
was performed before my eyes". The next day ( 19.4.1934) 


another witness declared, “The rope trick is no mytg. I have 
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seen it done several times in Georgetown (previously called 
Black Town), Madras, in olimonger Street. I was a boy then 
( in 1892) and we saw the trick". Two days later (21.4.1934), 
a witness namcd Arthur Young also claimed from Kolahpur to 
have seen the famous trick in Assam. on 30th April, 1934 
another witness called Peeler wrote from Bangolore, "I saw 
ees trick performed in 1912 om the police parade Ground at 
Malappuram, Maleper, in the presence of same of the consta= 
bulary. The trick was performed by two itinerant jugglers 
and a boy of about 6 years of ace. A rope of about half inch 
in thickness and 30 feet in length wag thrown up in the air 
by one of tne men. It stood straight up and the boy was then 
called on and told to climb the rope which he did and dis=» 
appeared after reaching the top, the rope falling tc tne grouns 
LS 

After a lapse of about 15 minutes one of the jugalers 
Called on the bey to appear and I said him coming from a 
nullah about two furlongs away .... the trick was performed 
in my presence and I can take my oath on it", Maxim Gorki 
had also watched a part of this trick. Regarding the exper~ 
dence of vaten tae the trick, the following extract of a4 
paper by Prof. Nicholas Roerich on Maxim Gorki is also worth 
mentioning. The paper was first published in the Twentieth 
Century and subsequently reproduced in fhe Statesman ( on 
5.10.1936). 

‘I also recollect how once at a friendly gathering 


Gorki revealed quite unexpectedly for many, another interes 
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ting side of his character. We spoke about Yogis and 
various psychic phenomena whose home is in India. Some of 
the guests suspiciously looked at Gorki who kept silent and 
apparently awaited his severe criticism. But his resume 


amazed many. 


Kindled with an inner radiance he said, 'The Hindus 
are a great people. I will tell you of my personal experience. 
once in the Caucasus I met a Hindu about whom Many remarkable 
stories were circulating. At the time I was rather inclined 
to doubt. At last we met and what I will tell you I saw with 
my own eyes. He took a lcng thread and threw it up into the 
air, And to my surprise it remained hanging up in the air , 
Then he asked me whether I would like to see pictures of 
Indian cities. He gave me his album and looking at me saids 
please look at these pictures of Indian cities. The album 
contained polished brass sheets on which were reproduced 
beautiful views of diffirent cities, temples and other views 
of India. I looked over the entire album, alternately study- 
ing the pictures. Then I closed the album and returned it 
to the Hindu. He smiled and said : Well, you have seen views 
of India ; then he blew at the album and returned it into my 
hand inviting me to look at it again. I opened the album and 
to my surprise found only polished plates without any pic 


tures whatsoever. These Hindus are indeed remarkable people". 
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(B ) ‘THE MANGO TRICK 


The mango-trick is another outstanding magical 
feat of ancient India which is second only to the Indian 
Yope trick in fame. In this magical game, the’ magician 
produces all at once a big tree bearing out of season 
fruits. In most of the cases the magically produced tree 
is a mangomtree and this game is generally displayed ina 
season when mango is not available. Thus an extra climax 
ig added to the spectacular Huse game. However, any 
untimely production of fruits or flowers forms a part of 


the mango=trick. 


If we make a higtorical survey of the trick we will 
find that this magical game 1s said to have been known to 
Lord Buddha. In Vartamana~Vastu of the Sarabhamrga - Jataka 
(Jataka no. 483) we find Bord Buddha suddenly producing a 
big mangomtree by his divine power. In Sadharma - Pundarika, 

a Mahayana Buddhist text, we also notice one Kundala produc- 
ing out-of-season fruits ( Clark, Warren Henry, Buddhism in 
Translations, ppe 44849). We also find in the Suruci -—= 

gataka ( Jataka no. 489) that magician Bhandukarna who was 
invited to make the prince Mahapranada laugh was also highly 
skilled in this mango=-trick. As a part of his magical perfore 
mence he suddenly produced a very big mango-trick. In faat, the 
Magical game he performed was a blend of the Indian rope trick 
and the mango trick. 
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In the Prakrta~play entitled Karpura=-Manjar i, 
composed in the tenth century A.D., we find that magician 
Bhairavananda was skilled in the magical game of out-of 
season blossoms on flowering shrubs. By this art he caused 
a plant called Ketaka (Screw-pine) in the palace-garden of 


the gween to bear an out-ofseason flower. 


The mangowtrick was witnessed by several early 
European piigrims in India. They have also described the 
effect of the trick as seen by them in their itineraries. 
Jean Baptiste Tavernier, a Frencn Jeweller who came to India 
inthe first half of the seventeenth century had watched the 
mango~trick performed at Broach and left the following impre- 
ssion 3=- ; 

"Next having taken a small piece of stick, and having 
planted it in the ground they asked one of the company what 
fruit he wished to have. He repiied that he desired mangoes, — 
and then one of the conjurors, covering himself with a sheet, 
stooped to the ground, five or six times. I had the curiosity 
to ascend to a roan in order to see from above, through an 
opening of the sheet, what this man did, and I saw that he 
cut himself under his armpits with a razor, and anointed 
the plece of wood with his blocd. At each time that he raised 
himself, thestick increased under the eye, and at the third 
time it put forth branches and buds. At the fourth time the 


tree was covered with leaves, and at the fifth we saw the 
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flowers themselves. The president of the English had his ; 
clergyman with him. *#*x****** The English clergyman had, 

at first, protested that he was unable to consent that 
Christians should be present at such spectacless and when 

he beheld that, from a piece of dry wood, these people, in 
less than half an hour, had caused a tree, four or five 

feet in height, to appear with leaves and flowers, as in 
spring time, he made it his duty to break it, and prociaimed 
loudly that he would never administer the communion to any 
one of those who remained longer to witness such things. This 
comelied the president to dismiss the jugglers, who travel 
from place to place with their wives and children, like those 
whom we in Europe commonly call Egyptians or Bohemians } and 
having given them the equivalent of ten or twelve ecus, they 
withdrew very well satisfied". (Travels in India* by J.B. 
Tranernier. Translated by V. Ball, 2 Vols. London, Macmillan 
& Coe, 1889, Vol=I, pp-67=68). 


Jahangir, the Mughal Emperor had also witnessed this 
spectacular magical feat of mango-trick in his court. He had | 
also narrated in hig autobiography the story of hew he and 
other members of his court were enamoured of the mango~trick 
performed ably by a group of seven magicians. Those wizards 
performed near about 26 magical games and the mango-trick was 
undoubtedly one of the most important ones amona them. Jaco- 
liljot, L.,@has quoted (pp.43-44) the following passaae from 


*Aatoblagraphical Memoirs of Jahangir". 
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“at the period of which I am about to speak there 
were to be found in province of Bengal performers in sleicht 
of hand, or jugglers of such unrivalled skill in their art 
that I have thought a few instances of their extraordinary 
dexterity not unworthy of a place in these memorials. cn 
one occasion in particular, there came to my court seven of 
these men, who confidently boasted that they were canable of 
wredueing so strange as far tc surpass the scope of the hu» 
man understanding : and most certainly when they procecded 
to their operation, they exhibited in their perfcrmances 
things of so extraordinary a nature as arthout the actual 
demonstration the world would not have conceived possible 3 
such indeed as cannot but be considered among the most sur= 
prising circumstances of the ace in which we live, First = 
They stated that of any tree that should named they would set 
the earth and that I should immediately witness the extren 
ordinary result. Khawn-e-Jahaun, one of the nobles present, 
observed that if they spoke, he should wish them to produce 
for his conviction a mulbery tree. The man arose without 
hesitation, and having in ten separate spots set some seed 
in the ground they recited among themselves in cabalistical 
language unintelligible to the standers — by, when instant= 
ly a vlant was seen springing from each of the ten places 


and each proved the tree recguired by Khaure-Jahaun,. 


In the game manner they produced a mango, an apple 


tree, a cypress, a pineapple, a fig tree, an almond, a 
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walnut, and many more trees, and this without any attempt 

at concealment in the operation ; but open to the observa= 
tion of all present, the trees were perceived gradually and 
slowly springing from the earth, to the height of one, or 
pertiaps two cubit when they shot forth leaves and branches 3 
the apple tree in particular producing fruit, which fruit 


was brought to me, and I can attest to its fraqrance. 


The fact was not however ccnfined to the aprile tree 
alonefor having made tne other trees appear in the manner ; 
above described, they said that 1£ I thought fit to order it, 
I should taste of the fruit of every tree, which did not fail 
to increase the astonishment already excited. Then making a 
sort of procession round the trees they stood and invoking 
certain names, in a moment there appeared on the respective 
trees a sweet mango without the rind, an almond fresh and 
ripe, a large fig of the most delicious kind and so with the 
pine, and every other tree of which they had set the seed, 
the fruit being pulled in my presence and brought to me, and 
every one present was allowed to taste of it. This however, 
was not all 3; before the trees were removed there apreared 
among the foliage birdg of such surprising beauty, in col- 
ours and shape, and melody of song, as the world never saw 
before 3 and the more to confirm us in the reality the birds 
were observed to whisper to each other, and to flutter and 


tc contend with each other in rnla:ful indifference among the 


branches. 
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At the close of the operation the fatiage, as in 
autumn, was seen to put on its variegated tints and the trees, 
gradually disappeared into the earth from which they have 
been made to spring. I can only further observe, that if 
the circumstances which I have now described had not happern- 
ed in my own presence, I could never have believed that they 
had any existance in reality. After quoting this passace 
Jacolliot, L. also described (p.44) his own experience regar~ 
ding the mango-trick performance. “I have myself been wit- 
ness to the mango operation, on the western side of India, 
but a sheet was employed to cover the process. I have, how 
ever, no conception of the means by which it was accomplished 
unless the jugglers had the trees about them, in every stage, 


from the seeding to the fruit". 


(Gog ENTERTAINING MAGIC IN 
SIDDHAN AGARJUN AK AKS APUTAM 


$iddhanagarjunakaksaputam is an invaluable source of 
ancient Indian magic and magical activities. Tne great Siddha 
Nagarjuna, its ascribed author, has disclosed tricks of seve~ 
‘ral magical games for the purpose of entertainment (Kautuka). 
As the book was camposed in the seventh century A.D., it can 
be concluded that the magical feats narrated here were in 
practice in that era. 18th and 19th patalas ( Chapter) of 
this book are entirely concentrated on magical effects for 


amusement. Some of the feats are narrated below : 
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(1) Burning lamp on water = A lamp is to be prepared 

with the mixture of nim —- oil and the seed of castor. Then 
the lamp 1s smeared with resin. If it is lighted with nim - 
oil it will burn in water. / S.N.K. = 19th patala, V.5(1)/ 


(2) Seeing in darkness - If one prepares collyrium 
bythe ‘ghee’ in the skull of an owl and anoints it in his 
eyes he will be able to read bocks in darkness. There are 
other methods also. If one prepares a lamp with the mixture 
of bile and chest of an owl and bile and blood of a crow 
and then anoints the collyrium of that lamp in his eyes he 
will be able to trenel in night as in day / S.N.K. = 19th 
patala, w. 8 = 9(2)_7 


(3) Changing the colour of flower = If one spreads the 
smoke of sulphur ona flower, the colour of the flower will 


change magically £S.N.K. - 19th patala, v.13(3)_/. 


(4) Hair in fire = one should pulverise the three kinds 
of pungent drugs ( black pepper, long pepper and dry ginger) 
and then smear human urine with the mixture of pulverised 
drugs and anoint it in his hair. Now the hair will not burn 
ZS.N.K. = 19th patala, v. 67(4) /- 


(5) The jumping fruit = one should make a small hole 
on the top cf a 'Mundiri® fruit and pour a very small quan=- 
tity of mercury within it and then close the hole with a 


wick. Then if he burns the fruit and drops it somewhere, the 
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burning fruit will jump on magically. But it is to watch 
that the mercury should not came out of the hole /'S.N.K. = 
19th patala, v. 71(5)_/ 


(6) Seeing stars in daylight - If some one prepares 
collyrium from the juice of ‘munipuspa’ and then anoints it 
in his eyes he will watch stars even in the noon. There is 
one more method of it. The wood of a thorn — apple plant 
and the grass of the corn of 'Kodrava’ are burnt and then 
the ashes of it are kept in a cloth. The cleth igs burnt 
too. If one anoints the collyrium extracted through it he 


can see stars in day light /S.N.K. = 19th patala, vv.77, 


B9(6)_7- 


(7) Fire in mouth = If some one pulverises charcoal 
with the bile of a peacock and then takes it in his mouth 
after burning it he will feel no pain at all LZ S.N.K. = 19th 
patala, Vv. 80(7) 7» 


(8) Fire in a lamp without oj1 - I£ one pulverises the 
seed of an ‘emblic my robalan' and smears a lamp whose oil 
has exnausted with it, the lamp continues to be lighted sur~ 


prisingly { S.N.K. - 19th patala, v. 86(8)_7- 


(9) Burning by sun = ray = By bringing four burning 
charcoals and four granels from the eremation-groumd one 
should smear these with the fat of an iguana. Then he 


snould put it in the milk of a goat and then again pul this 
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on a piece of wood. The wood-piece will suddenly burn after 
caning in contact with sunray L SN.Ke = 19th patala, 
vv .87=88(9) 7. 


(10) Illusory sights - Siddhanagarjuna has depicted 
several methods of magical illusory sights in his book. In 
every case this artificial sight is false and only appears 


to be real. 


(1) Seeing some one naked = If same one pulverises 
a dead lizard and smears it in his waist people watch 
him as naked even if he wears garments la S.NeK. = 
16th patala, v. 7(10)_/ 


(11) Seeing limbs as separate =- If turmeric and 

lac are pulverised and smeared at the junctures of the 
limbs, one will see the limbs as separate /S.N.K. = 
19th patala, v.40 (11)_/+ 


(i144) Seeing fire in cloth - I£ one pounds 
orpiment and red arsenic, mixes it with ‘ahkuli® o41 
and smears it in a cloth it will appear as fire/ S.N.K. 
19th patala, v.64(12)_/. 


Taking equal quantity of vermilion, sulphur, orpiment 
and red arsenic one should smear the mixture of it ina cloth. 
The cloth will appear as fire in night/ S.N.K. ~ 19th patala, 
v.65(13)/« 


( 196 ) 


(iv) Seeing flower in fire = preparing a lamp 
one should smear it with the ofl of thorn - apple 
and 'visacurna’. when the lamp is lighted it will 
appear to people as flower / S.N.Ke = 19th patala, 
v.81 (14).7 


(D) SOME: OTHER MaGICAL GAMES 
(1) Changing an object to another 1 


Dattatreya - Tantra speaks of 2 method of chang- 
ing water into milk. If tne mixture of exudation of 
sufeplant, that of banyartrec end also that of fig is 
anointed in the middle of a class and then if the glass 
is filled up with water, the same will turn into milk. 
The verse runs thus 3 
| “azrkaksiram vataksiram dumbarasambhavam / 

grhitva patrake lipte Jalapurnam karoti ca / 

dugdham samjayate tatra mahakautukakautukam // 


( pattatreya = Tantra ; vell.46 ) 


atharvavedapariéistani ( 35, 2, 6 -) also ment toned 
a process of changing water into milk. It (36, 14) has also 
incorporated a procedure of chancing a cooked to drink 
into liquor ( pakam surapakam ). Narayana, in his 
Tantrasarasamgraha referred to changing milk into blood 
( ch. 19, Vinodapatala ). 
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(2) Seeing Snakes in House t 


According to Dattatreya-Tantra, if same cne 
places the seed of a cotton=plant into the mouth of 
snake On -'.. tuesday and sow it in the earth, a cottcrm 
plant will crow after some period. Then collectina the 
cotton of it, he should prepare a lamp with castor oil. 
If the lamp is lighted in a dark=room or in night, he 


will see snakes every where in the room. 


Tne verse runs thus ; 
* vijddudyititakarpasam vartirerandatailake / 
— wo ra 
tadvartinm jvalayedratrau sarpavat pasyati 


dhruvam // 
( Dut tut reya~Tant ra, 12.3 ) 
_ 3) Plec from Body 3 
if > «© one pulverises orpiment and red arsenic 
ané then mincs up 'ankulI' o41 with it and then anoints 
dtin his scdy, flame will extract from his body. This is 
stated by tn 17th verse of'nanakautukam’ in yamaratnah. 
The v.rse is as fcllows 1: 
"Haritalan filacirnap angulitailabhavitam / 
tallipt av iktrasirasam sthitam pasyati vanhnivat 7” 


we 7 
tathaivankolatailena sphuratyeva na samsayah // 
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(4) Magic ~ Movement of the Ground 3: 


P.C. S@rear quoted a passage from 'Life of 
Apollonius’ by philostratus in his 'History of Magic’ 
(pp. 3435) recarding a magicmovement of ground by the 
Indian sage-magicians. " ...-... The Indian sages 
conducted Apollonius toward the temple of their ged, 
Marching in sslemn procession and singing sacred hymns. 
Oceassicnally they would strike the earth in cadence with 
their staves, whereupon the ground moved like a sea in 
turmoil, now rising with them to the height of almost two 
feet, then sudsiding to its regular level] sioahaew? 
According tc sane historians, the blows frem their magl@ 
wand were tne signals for their hidden assistants to 
operate the soil - moving machinery. ( Sorcar, P.C., 


History of Magia, pe. 35). 


CONCLUSION 


The chief characteristics of ancient Indian magic lie 
inthe fact that it originated with superstitious beliefs - 
the beliefs that had no visible scientific background. 3ut 
jittle subseouently, as selence developed, various sclentific 
thinkings and procedures were added to these beliefs. Thus 
started the science of miracles, amazing the people with the 
help of intelligent applications of science. Faith in trans= 
cendental miracles and tneories of divinity further hastened 


the conception of magic. 


So, superstitious magic ( in the form of magical 
beliefs anc ideas), scientific magic (in the form of chemistry, 
medical science etca.), and the art of magic ( in the form of 
magical effects aimed at pure entertainmant which appafently 
snow that the effects have nenwied wie causes behind them) 
grew simultaneously. These three forms of magic ran side by 


side from time immemorial. 


In modern times, we consider by the term magic only 
the art of magic. The other two forms of magic, namely super 
stitious magic and scientific magic are not accepted a$ ‘magic’ 
for modern people do not give much stress on magical beliefs 
(though those beliefs are still prevalent) and sciences have 
been accepted as entirely separate disciplines. The only geal 


of modern magic is entertainment. 


we come to know that Emneror Asoka discouraged magical 
rites but we find almost at the same period Bhandukarna and 
pandukarna performing brilliant magic - shows in the Jataka. 
Kundala, the mangoetrick perfcrmer also belonged to almost same 
era. Almost at the same period Arthasastra disclosed several 
magical procedures which partly belonged to scientific - pur 
poseful magic and partly to the art of magic ( though also 
purposeful to some extent). We also find Vatsyayana acknowledg= 
ing 'Indrajalam' (magic) as pure art but almost at the same 
period (4th century A.D.) Visnudharmottara-purana contained 
magical rites to be performed by the Kings. The rite~special~ 


ists were also called magicians. 


My st iced. sm also played a significant role in the his= 
tory of anctent Indian magic. Several Hindu, Jaina, Buddhist, 
Muslim mystics performed miraculous activities to the amazement 
of devotees. Jaina jiterature revealed a lot of magical activi= 
ties performed by Jaina Mantrikas. on the other hand, literary 


compositions of lst millennium A.D. described amazing feats 


ge 


of magic-art. siddhanagar junakaksaputam also disclosed various 
feats cf Tantric magic and entertaining magicmart. Thus, the 
come xistence of magical rites, magical beliefs, mysticism, hy=- 
pnotism and art of magic is indeed an interesting feature of 
ancient Indian magic. We can safely conclude that Indian 
magic has an age-old tradition behind it and that it reached 


a reasonable height in the ancient period. 


GLOSSARY 
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Ae WORDS ASSOCIATED WITH MaGIc 
Ee ae eneeeemmianemeienammteeatineell 


abhicaksana ~ Incantation. 

abhicara = Application of spells for evil purposes. 
abhicaraka ~ A sorcerer, 

abicarika = Sorcery, spell, magic. 

abhicarantya = Fit for exorcizing. 

agnistambhanam - Immobilisation of fire. 


akargana - Attraction, one of the six acts in 


Tantric magic. 


akasa - Life - force, a theory in Hindu mysticism. 


alpavidya - A term used for minor magic in Jaina 


literature. 
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angavidya = The art of prognostication from the 


corporal parts. Angavijja in the Jaina canon, 
Afigir =~ The preceptor of Angiras.: 
anjana - an eye ~ ointment from the Himalayas. 


ankuli - A kind of prepared oil used for magical 


purposes. 


antarchani - The science of invisibility referred to 


in the Jaina literature very often with Tiraskarini. 


apamarga - A medicinal plant (Achyranthes aspera) 


used also for inoantations. 
apsaras ~- A seductive female divinity. 


Arbudi - A serpent demon 


arka = Aplant (calotropis gigantea) from the wood 


of which amulets were prepared. 
asuramaya = Demonical magic or sorcery. 
asuravidya =< Demonology 


Agvin(s) = The name of twin divinities with healing 


power. Aspinas in the Avesta. 


Atharvan =~ The first priest to generate fire 


who is called the father of Agni. 


cr 
'. 
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atharvani = The scdence of causing injury to other 


which is referred to inthe Jaina canon. 


avaka ~ An acquitic plant used in rites to prevent 
fire. 


avapatani ~- The science of causing someone to fall 


down. 


avasvapini ~ The seience of causing deep sleep referred 
to in the Jaina canon. 


banaparni - A poisonous plant which is often used 


in sorcery. 


Bhanga ~- A Nnarootic drug, hemp ( cannabis indica) 


bhutavidya - Demonology, science of bhutas cr 
spirits. Bhutabijja in pali. 


brahmacakra = A certain magic circle. The wheel 
of Brahma. 


brahmagayat ri ~ A magical spell modelled on the 


famous ‘Cayatri' Mantra. 
brahmavidya = The sacred wisdan of Brahma. 


Cakra - The wheel, the place where astral bodies 


are converted, figuratively lotus. 


wi 


eatana ~ The sage who started the application of 


catana mantras of the av. for exercising adversaries. 
catanani = The suktas applied for exorcism 
dharmap asa ~- The magical noose of Varuna. 


dhrsta - A magical formula for making weapons 


powerful. 


divyajyoti - Transcendental look, attainable 


through look=practice,. 


G@rstisadhana = tLook~practice, effective in 


hypnotherapy. 


durbhagakara = The science of making someone 


ugly, referred to in Jaina literature. 


durva = aAmarshland grass ( Cynodon dactylon) 
thought to be effective in driving away ill-effects 


of curses. 


gandharva = A magical community who dwell in the 
celestial rcgion. 


guggulu = <A gumresin (Bdeliium) used against 


CUrseSs. 


gutika - pills, a Kind of magical device. 
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Hatakesvara - A magical mantra believed to be 
effective in causing someone to enjoy the under- 


ground treasure. 
Indrajalam = The term for the art of magic. 
Jalastambhanam = Immobilisation of water, 


Kapitthaka - <A tree (Feronia elephantum) used 


to restore virility. 

kavya = A magically polent mantra. 

kharkhodavidya =~ A term for sorcery in Kashmir. 
Kharolika = A tem synonemous of aie, magic. 
krtya ~ wicheraft, a goddess of which craft. 


ksetriya - A disease the antidote of which is the 
harm of a harina ( gazelle ) 


Kgsobhanam = Agitation, one of the magical acts 


in Tantric magic. 
kuhnaka ~ A term for sorcery. 
Kundala = Name of a magician adept in mango-trick. 


kuga = A sacred grass (Desmostachya birinnata), 


darbna. 
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kustha - A tree {Costus speciosus or arabicus) 


the wood of which was worn as amulets. 


laksana - corporal marks regarded as go’ or bad. 
In Vedic period lak smi was considered to be the sign 
of good or bad, 


madhu = Honey, also considered to be a kind of 


chemical science or art. 


madugha = A species of plant used in making love-~ 
spells. 


mandala = Mystical diagram, magic - circle. 


mani - A megic pearl worn as amulets, itself a 


term for amulets. 


mantra - A gecred syllable. 


\ 


mMantrasiddha = An Expert in mantra, a magician. 
mantrin = dept in spells, a magician. 


marana - A killing ceremony! an act of Tantric 
magic. 


marmani - Vital spots. 


maya ~ Transcendental power, magic, iliusion, witch= 


eraft. 
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mitthyakaut ukakrida - A term for magic = art. 
mohana =- Delusion. 
mohanastra = Hypnotic weapon. 


munja ~ A kind of grass ( saccharum munja ) appl ied 


for purification 
naga =~ Mythical snake - divinity. 


Pa ~ I - 
nakuli ~- Salmali, an antidote tc snake~vemon 


(Salmalia malabarica ) 
nigrahna = Coercion, an act of Tantric magic. 


nimba - A tree used for exorcizing evil powers 


{Azadirachta indica ) 


nyagrodha - A tree ( Ficus indica) where 


where gandharvas dwell. 
Nyarbudi =- A Vedic war -— vehicle. 


padalepa =< Fcot - ointment used for magical 
PULpPoO SES « 

pakagasani + A Jaina term for magiceart indra= 
jalam. 
palaga = parna tree ( Butex monosperma ), - 
victory ~ marking amulets are used from the weod 
of it. 
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pata - «a medicinal plant used in spells. 
pidanam - oprression, a tantric magic = act. 
prabhrta = sumnartes of Jaina purva literature. 


prajnapti - one of the sixteen Jaina mahavidyas 


er great magic. 
Pranayama - Yogic technicues of breath exercises, 


i.e. recaka ( exhalation), puraka (inhalation) and 


kumbhaka (suspension) 


prsniparni = The plant (Hemionities cordifclia) 


that saves miscarriages. 


Purva ~ The cembination of fourteen ancient 


Jaina works containing magic, spel!s, etc. 
raksamani - <A jewel, worn as an amulet for security. 


7 
Sabara~mantra — abscure srells often used in 


magical rites. 


Sami - A tree (proscpis spisigera ) the wood 
of wnich is thougnt to be ccntaining fire. 


sammohana = Hypnotism. 

sammohana=~cakra - The wheel fcr practisino hypnotism. 
7. — 

Santi ~ pacification, an act of Tantric magic. 


soma = The mest significant vedic plant. 
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7 * 
sosanam = Desiccation, an act of Tantric maaic. 
stambhnanam - Immodilisatim, a Tantric magic@act. 


Subhagakara = <A magical process for making an 


ugly persome handsome, mentimed in the Jaina canon. 
svapaki =~ A vidya or science of the candalas. 
talodgnatini = an art of opening any lock. 
tiraskarini - Art of invisibility . 

trasanam - Intimidation, a Tantric magic-act. 
trisandhi - A vedic warmvehicle. 

uceatana - Fradicaticn, a magic act of the Tantrics 


udumbara = A tree ( Ficus clomerata ) from which 


amulets are made. 
utpatani ~ The science of causing someone to rise up. 


varana - A tree (Crataeva Roxburghii) frem which 


varieties of amulets are prepared. 
vagikeranam - subjugaticn, un act of Tantric macic. 
vata = A fig-tree ( Ficus indica}, nyagrodna tree 


vatika = Bolus, used fcr magical purposes. 
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vaubhava = The name of a weather —- magician 


vibhitaka = A tree ( Terminatia bellerica) from 
which dice are preparéd. It is also applied in 
some rites. 

vidvesanam =~ Cfeating dissension. An act of 
Tantric magic. 

vidyasiddha - A speciallist in the vidyas or 


magical sciences. 
vyedhikaranam = Making sick, a Tantric poiiesnee. 
Yantra = Magically leaded diagram. 

yatu ~- Witcheraft, sorcery, a demon. 


yatudhana = Sorcery, a friend who often dwells 
in the vicinity of big stones. 


yogasiddha = An expert in yogic techniques and 


magic. 
B. SCME SUBSTANCES AS AID OF MAGIC 
Akanda - Sun plant 


alaktaka - lac dye 


dhatrikavija - seed of myrobalan 
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dhusturataila = oil of thorn = apple. 


eramdavija ~ Seed of castor oil. 
gandhaka ~ Sulphur 

gorocana ~ Yellow ochre 
haritala ~- Orpiment 

manahsila - Red arsenic 


mandukavasa =~ Marrow of the flesh of a frog. 


ndimbataila ~ Cll of a nim 
parada - Mercury 
Saindhava ~ Rock salt 
sakanjika - Sour gruel 


samudra phena 


Foam of sé€a 


sarjarasa - Resin 
gindura ~ Vermilion 
vasa - Fragrant powder made of 


sandal wood, safron etc. 


NOTES 
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INTRODUCTION 


1. P.C. Sorear has explained the modern art of magic 


in his ‘Indian Magic’ (p.13) thus 3 


“Though Magic is an art of secrecy, still it has 
an air of discipline, dignity, dazzle, and decor. It is 
light and beauty contrary to black art. In Magic a beautiful 
girl is shown in two in the flood of light on the open stage. 
In the famous rope trick of India,the magician climbed up 
the tant rope amidst a crow’ of spectators to be invisible 
in the day-light. In Magia, I feel pulsation of life and play 
of light. But to me, Black Art is a play of the dark Chamber. 
It is lifeless and sometimes hideous. Magic is a pleasure and 
delight = a blend of suspense, curicsity, appeal and animation, 


while sorcery is suspicion and fear. 


It is a paradox that a magician, an artist of 
light and delight gives sane treats of black art in his 
programme and I am no exception to it. But I am sure 
that no Magician will take brief for sorcery though he puts 
up some black art tricks out of a sense of predilection 


for thig native art now almost onthe verge of extinction." 


(20 -) 


CH-]- MAGIC Up TO SECOND WILLENNIUM B.C. 


1. 


26 


Tnere is a severe discord among the scholars over 
the dating of the Vedas. Some Scholars prefer to 
date the vedas back to even 4th or Syh millemium 
B.Ce on the contrary sane erudites have opined that 


the vedas belonged to the 2nd millennium 8.C. 


Disguised shape of the gods is famous in other old 
civilisations also. The Greek gcd zeus had disguised 
shapes. Voden was said to have possessed of such 
power among the Germanic people. Manannan is the shape 
changing god in the mythology of Treland. Please see 
Frank Stenton, Anglo-Saxon England, Cxford 1947, pe] 00 
and M, Dillon/N.K. Chadwick, The Celtic Realms, 

London 1967, p. 151. Visnu ds another Indian god with 


shape=changing ability. 


3. 


4. 


5. 
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The Babylonians, Sumerians and Assyrians considered 
water to be the source of all existence ( Rowlingson's 


Inscriptions of Western Asia, ii, 51 b, 11, 1 ff ). 


The atharvanios considered this Kustha plant to be 
second only to Soma plant. Kustha is also the name or 
euphemism for leprosy. The plant has two other names, 
naghamara ( deathless) and nagharisa ( harmless). 
The names of its father and mother are jivanta (long= 
lived) and jivala ( quickning) respectively. Giving 


parentages to curative plants was an atharvanic prac- 


tige = 


In Sumeria and ancient Greece use of headband for 
magical transference of diseases was there (please 


see Thompson's Semitic Magic, pp. 165 £., 212 £.). 


The American = Indiang used to control bleeding 
having packed the wound with hot sand (‘Medicine 
among the American Indiana by Eric Stone, p.79) 


European witches also used magical ointments. These 
were probably consisted of atropine, an alkaloid 
found in plants like mandrake, nightshade (bella~ 


@ona ) and henbane ( Please see Stutley, p. 31). 


8. 


9. 


10. 


ll. 
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Personification of weapons was also a practice 
among the Sumerians, Babylonians, Hebrews etc. 
The Hebrews addressed their religious leaders as 


well as their shields as 'messiah’ (Stutley, p.71). 


Even today in the african region, especially in 
Nigeria certain drums are considered to be sacred 
and preserved in shrines. Regular offerings of oil 
and food are also made to those sanctified drums 
(Stutley, p. 72) 


The conjuring of phantoms was common to ancient 
Egypt and Greece. Hellenic Hecate, the goddess of 
black magia, was also associated with phantoms. 
Teutonic Wotan and Irish Erin were also associated 


with phantoms ( Stutley. p. 76). 


With the intention to cut off the last link between 
hair and magical power, the Bhils of Central India 
used to cut off a lock of hair of the witches and 
bury it. In Europe also for the same purpose the 
witches were shaved and then burnt alive ( Th. 
Gaster, Myth, Legend and Custam in the old Testa- 
ment, Voll II, pe 437). 


12. 
13. 


14. 


15. 
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The Parsees also used to mark out sacrificial objects. 
The fragile vessel also represented the victim in 
Haitian Vocdoo. 


The Assyrians generally used the waxmade effigies 
to withstand attack by ghosts. An effigy called 


Corp Creadh was used in Scotland (Stutley, p.99). 


Associated Press (AP), a news agency reports on 

the modern witchcraft in Mexico in the dateline of 
"Mexico City, April 13, 1989(Ap )*. 

“witcheraft is not uncommon in Mexico where open 
air markets sell magic amulets and powders and where 
one can easily hire a witch to cast a spell ona 
rival. 

But an anthropologist consulted on Tuesday said 
satanic Rituals are rare. Police believe such rituals 
were performed in killings of 12 RpT 12 people in 
the northern border city of Matamoros. 

The bodies were discovered in a mass grave on 
Tuesday on a rangh just south of the U.S. =- Mexico 
border. 

Polise gaid a satanic cult of Drug smugglers killed 
them in hopes that human sacrifice would protect 
them. ( Vide their file no. 36 3 the report is 


entitied *Witchcraft' ) 


16. 
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U.N.I. (United News of India) is a news agency of 
India. It says if some one feels that he ig a 
victim of black-magiec spell, witchcraft or an evil 
eye, his anxious psycenic condition might bring 

his death. 

“People who feel they are victima of magic have a 
psyche that isa so overwhelmed that a deep depre~ 
ssion sets in and affects the nerve centre control= 
ling appetite, tests conducted by researchers have 
shown. 

Thig mades them refuse food which in turn triggers 
‘Anorexia’, causing progressive loss of weight and 
a wasting away, say prof Paol Marenhttini and his 
team of researchers at the pain therapy department 
of the san raffaele Hospital in Milan, Italy. You 
ean fall 111 for no reason if you just manace to 
convince yourself that some thing can harm you, the 
scientists say. 

In Brazil, where magic is practiged widely, people 
die of anorexia because they believe that the evil 
eye has been cast upon them. 

Allments that afflict people without an organic 
cause are known as ‘psychosomatic illnesses’ or 
‘Autosuggestive illnesses’ brought by ‘negative’ 


suggestions. 


By No mansare, these illnesses limited to people 
who believe they. are victims of witchcraft. 

Auto suggestive illnessess, the italian scientist 
say, are the result of some ‘Biological’ frifie - 
that is, some thing that could never interact with 
organism, but which can lead to great discomfort 
and some times to real disease which may even resist 
éveatments 

Ailments resulting from changes in the psychic state 
of a person can be of different natures. 

In some cases disturbances are simply a Headache but 
More €érequent the negative effect is complex and a 
cause for concern, the researchers say. 

4 number of people mistakenly diagnosed as being 
‘Seropositive’ to aids have begun to notice typical 
symptoms of acquired immunodeficiency syndrome, like 
loss of weight and weakness. AN autosuggestion study 
on more than 22,000 patients who had been admini- 
stered absolutely neutral substances showed that 13 
per cent experienced side effects which can only be 
explained by autosuggestion. 

Many women stcp taking the contraceptive pill be- 


cause they suffer from some of the ‘possible’ side 


effects, such as nausea, headaches and swelling. 

In actual fact they are unconsciously refusing the 
birth control system, the researchers say. 

The opposite can also occur. Same people find 
relief in certain medicines merely because they are 
convinced that the use of the drug will cure the 
ailment. 


Many headacnes disappear not so much because a 
specific analgesic is swallowed but simply because 
the person is psychologically convinced of its 
efficacy. 


Even Doctors can have a positive or negative effect 


on their patient. 


The greater the doctor's skill in creating a situa- 
tion in which the patient reacts positively to treat- 
ment, the faster the patient recovers” ( vide it's 
reports ~ DI 14, DI 15, DI 16, Di 17 and the title of 
‘witchcraft’ and with the dateline of 'New Delhi!’ 
*pril 5, 1989 ). 


l. 


2s 


3. 
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CH-T[- MAGIC IN FIRST MILLENNIUM B.C. 


sutra period ig generally accepted to have 
extended fram 9th century B.C. tm the first part 


of first millennium a.D. 


Mantras and vidyas are almost the same in the 

Jaina canon. There are mly two minor differences. 
The presiding deity in a mantra is a male and in 
vidya a female. In mantra Sadhana is not strictly _ 
ceremonious but in vidya it is strictly ceremonious. 


vide verse 931 in ‘Avasyaka Niryukti. 


Jaina tradition says that the entire Jaina canoni- 
cal compositions were comprised in 12 Angas (Please 
see adhyaya 1 of Samavayanga). First 11 Angas are 

presently available which were campiled by Devardhi 


Gani Ksmasramaga in 454 A.D. (or in 467 a.D. ) 


4- 
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According to Wintevnitz, the remanants of four 
teen Purvas are the contents of the 12th aAnga . 
(vide, his History of Indian Literature, Vol. II, 
pe 432). 


According to achyaya (Chapter) xiv of Samavayanga, 
the definition of Vidyanupravada is ‘where miracles 
caused magic (vidyas) are narrated' (yat ranekavidha 
vidyat igaya varnyante tadvidyanupravadam). please 


see commentary on Sutra 56 of Nandisutra. 


Vide Vidyanugasana, Chapter ITI, WV. 1879 by Mallie 
senasuri and also introduction to Satkhandagama, 
Vole TI, pe 52. 

This Js not the 10th Anga which also bears the 


/ es — = — 
name Prasnavyakarana * vide Sutra 54 of Nandisutra. 


Prabhrta also signified a chapter in purva litera- 


ture. 


It is interesting to note that although Lord Buddha 
did not like practising sorcery, the salutary per 
formance of a Bodhisattva, according to the view of 
prajnaparamita ig nothing other than an act of 
Indrajala ( Conze, ©. Der Buddhismus, wesen and 
Entwicklung’, pe 166 f£., Stuttgart 1953(Urban - 
Bucher y. 


Se) 9) 


9. It is also notable here that the magician Bhandu- 
karna showed an added magical trick of dress-cang- 
ing as he appeared to have weared flower-gaments 
magically. His cc=magician pandukarna also exhibited 
this dresa=-changing magical act by changing magically 
his original dresses with flower-qarments. 


10. The following passeges within inverted comma are 


taken fran R.P. Kangle's 'The Kautiliya Arthasastra’. 


ll. Generally, upodaka and vajra mentioned just above 


appear to be identical]. 


12. A ball made of pilu ( a kind of wood) or’ pilumaya 
manih ag in the criginal text means a ball which 
is hollow inside. 


13. The text-term for flying fox is vaguii which seems 
to be a prakrta form of original Sanskrit Valguli. 


14. The mixture or powder of right eyes should be anoin 


ted in thecright eye and that of left eyes in the 
left eyee 


15. Tne bilakha originally means ‘a hole=digger’ but 


the term here means * a mouse~like burrowing crea= 


ture. 


16. 


17. 


18. 


_~ 
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The offering of honey and clarified butter could 


be given only in fire . Fire 1s here understood. 


The meaning of pafeakustha is note quite clear. 
It might be the name of some unidentified insect 
as the other words of the original Sanskrit com 
pound in the lext bear the names of insects. How 
ever, it may be a cambination of five products of 


a Kustha plant, i.e. bark, leaf, flower, fruit and 
root « 


"All these’ means each singly can make it effective, 
mixing together is not required at all. 


; CH-1N- MAGIC IN IST MILLENNIUM A.D. 
l. This is according to ‘Gupta theory’ of the 


Occidental Scholars, but the orthodox view of 57 B.C. 

is also ‘amenable to reason as observed by some Scholars. 
In fact, Kalidasa has been dragged by the eruditcs from 
800 B.C. to 1200 A.D. Accerding to M. Hiprclyte Fauche, 
who published Kalidasa's whole works in French, Kalidasa 
lived during the period of the posthumous child of 
Agnivarna, referred tc in the Raghuvamsam ( 19th Canto) 


and this view placed him in the 8th century 8.C. 


Dre Marshall found a terra ~ cotta medallion 
of Sungo dynasty ( 185 B.c. —- 73 B.C. ) in a villace 


called Bhita near Allahabad report of the Archaeclogical 
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Survey of India 191l]-12, part II, Plate xxiv, plaque 
no. 17, page 76) in Uttar pradesh pictured a seene 

ra 2 
exactly like the opening scene of ‘Sakuntala’ and this 


finding supports the orthodcx view of 57 B.C. 


2. visvanatha Kaviraja defined Dima as where 

‘Maya’ , ‘Indrajala’ ete. would be used predaminat ingly 
it would be called 'Dima' ( S.2. 6th Chapter, V.241). 

He also defined a *vrtti! called ‘aravati’ (SD, 6th 
Chapter, vv 132-134) and a ‘matyalam-kara’ called 
*kapata’ (Sd., 6th Chapter, v. 195) as containing macical 
acts. 


S, In the sadharanadhikarana of his Kamasutra, 

Vat syayane referred to Indrajala ( magic) as one cf 64 
arts. He also mentioned 'Hasta-laghava’ (sleight - of ~ 
hand) as another art. In mcGern times sleight of hand 
is not a separate art at all and included in magic as 
the magicians require skill] in sleight of hand for the 
success of their magic-shows. Vatsyayana also menticned 
‘agnikramah' and 'Chalavyamohunam':. The former is tre 
fire - walking or fire = crossing and the latter is the 
fulfillment of desire by intelligent. application of 
hypnotic power ( Vatsyayana's Kamasut ra, Sadharanadhi~ 


,karana, 3.14 ). 


4. Dandin lived in the city of Kanchi, The last 
four ‘ucchvasas’ of ‘uttarpithika' of Dasékumaracaritam 


were not canposed by Dandin, but by Cakrapani pfiksita. 


5. The following passages within inverted comma are 
taken literally from ‘avantIsu ndarIparinaya', edited by 


Prof. Satyendra Nath Sen, 1976, pp. 5894, 


6, Emperor Hargavardnana, who reigned Sthanfevara 
and Kamauja from 606 = 647 a.D., composed Nagananda and 
Priyadargika apart frcem Ratnavalt. Some Scholars have 
wronaly taken stinaraa, the son of Hira and Mamalla, and 
the author of Naisadhacaritam, who belonged to the 17th 


century as the author of Ratnavalf ( Mitra, 5.C., pe &). 


yg 
Te If appears that Sambarasiddhi is a psevdo-name 


7 
after the mythical magician Sambare. 


8, The fcllicwing translations within inverted corma 
are from 'Ratnavall' edited by aA. Bhattacharya and M,N. 


Das, ppe2&3 ~- 31. 


os a — ~ 

9. Rajasekhara composed Karpuramanjari in the 
request of his wife, AvantIsundard, who was also well= 
versed in poetics. Rajasekhara in hig Kavyantimamsa 


mentioned his wife's view. 


10. S$: N. K. also incorporated the importance of 


the meditation of the goddess of Patalasiddhi. According 
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to S. N. Ke. , the meditator gains the power of entering 
into the ‘'Patala' by her blessings ( S.N.K., 20th Patala, 
vy. 43~44 ). 


ll. Yule has given a good note of the influence of 
Kashmirean magic on Marco Polo. "The Kashmirian conjurers 
had made a great impression on Marco, who had seen them 
at the court of the great Kaan, and he recurs in a later 
chapter to their weather sorceries and other enchantment s 
when we shall make some remarks. Meanwhile let us cite a 
passage from Bernier , already quoted by M. pauthier. 
‘When erossing the pir Panjal (the mountain crossed on 
entering Kashmir from Lahore) with the camp of auranzib, 
he met with ‘an old hermit who had dwelt upon the su mit 
of the Pass since the days of Ichangir, and whose religion 
Nobody knew, although it was said that he could work 
miracle, and used at his pleasure to produce extraordi~ 
nary thunderstorms, as well as hail, snow, rain, and wind. 
There was something wild in his countenance, and in his 
long, spreading, and tangled hoary beard. He asked alms 
fiercely, allowing the traveller to drink from earthen 
cups that he had set out upon a great -stone, but signing 
to them to go quickly by without stopping. He colded 
those, who made a noise, ‘for’ said he to me (after I had 
entered his cave and smocthed him down with a half rupee 


which I put in his hand with all humility), noise here 
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raises furious storms. Aurangzib has done well in taking 
my advice and prohibiting it. shah Yehan always did the 
like. But Ichangir once chose to laugh at what I said, 

and made his drums and trumpets sound 3 the consequence 
was he nearly lost his life ( Bernier, Amst, ed. 1699, 

11. 290). A successor of this hermit was found on the same 


apot by p.Desideri in 1713, and another by Vigne in 1837". 


It ig interesting to nate here that the Kashmir- 
eans of highest education regarded the neighbouring city 
*Hunza’ as a city of magicians and hence were frightened 
with it. Hunza was situated in the Hindu-kush mountains 
at the north = western frontiers of India. The Thum of 
Hunza had only to throw a plece of cow's hide into a 
waterspring to make snowstorm, frost, hurricane ete. with 


purpose of killing his adversaries ( Mitra, S.C., p. 34). 


Although Marco Polo had praised Kashmirean magic, 
he did not consider them ag the best sorcerers of the 
world. He had given the honour to the people of land in 
India called Scotra. Yule says, Scotra probably represented 
the usual pronounciation of the name Socotra, which has 
been hypnothet ically traced to a Sanskrit original, DvIpa - 
Sukhadhara, the islandabode of the Bliss fram which (cor= 
tracted Diuskadra) the Greeks made, the island of Dius- 


corides Marco Polo said thus about the magician people of 


(ag, 


Socotra 3 ( Yule's Marco Polo, Vol.II, Ch. XXXII, p.407) 
“and you must know that in this Island there are the 

best enchanters in the world. It is true that their 
archbishop forbids the practice to the best of his ability; 
but ‘tis all to mo purpose, for they insist that their 
forefathers followed it, and so must they also. I will 
give you a sample of their enmantments. Thus, if a ship 
be sailing past with a fair wind and a strong, they will 
raise a contrary wind and compel her to turn back. In 
fact, they make the wind blew as they list, and produce 
sreat tempests and disasters 3 and other such sorceries 
they perform which it will be better to say nothing about 
in our book". 


12. Siri Gunasinghe, dates Visnudharmctbara-Purana 
between 4th and 5th centuridies A.D. ( La Technique de la 
peinture Indienne d'apres les Textes du Silpa, presses 


Universitaries de France, Paris, 1957, pe 96). 


13. Brhajjabala - Upanisad, Brahmavaivarta = Purana 


etc. also have references to agnistambhanam. 


14. There are conflicting opinions regarding the date 
of birth of Sankara. Traditional view places him even in 
the sixth century B.C. ( Bhavans Journal, edited by S. 
Ramakrishnan, Bharatiya Vidya Bhavan, Munshi Sadan, Bombay 
= 400 007, Vol. 34 ! No. 18, April 16-30, 1988 3 p. 69 ). 


15. 


Rgveda ( 6.47. 18 ) 

Brhadaranyaka = Upanisad ( 2.5. 19 ) 
a 

Svetasvetara ~ Upanisad ( 4.10 ) also 


accepted the theory. 


1. 
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CH-IV- MAGICAL BELIEFS 


The translations have been taken from 'Maya Divine 
and Human’ by Teun Goudriaan, pp. 137-140. 


Mani, the Rgvedic term of amulets was continued 

to be called by the same name at the outset of 
mediaeval age. But after the Muslim advent a mixed 
culture developed and the term mani became archaic. 
From then it was called 'Tabil* which further got 
corrupted into "Tait", In the present-day Rajasthan 
in India the term is still used for amulets (Gupta, 
pe203)-6 


After the drawing of magie-cirele the Occidental 
magician carefully comes ingide the boundary of 
it so that the evil sprits cannot invade his area 


to torture him. But contrariwise, the eastern 


- 


Magicians stay outside the circle as evil sprit- 
powers remain ingide the circle, according to their 


view ( Encyclopedia of unexplained magia, p-.137). 


The Encyclopedia Britanika ( 1968, Vol.14, p.573) 
saya thus about the development of magic squares, 
"The magic square of three is the earliest known. 
It can be traced back to the 4th century B.C. in 
China, and it does not appear elsewhere until 
centuries later. The Chinese made it by taking the 
Natural square of three, tilting this to make a 
diamond, then reversing the centre column and the 
central row ( for exchanging the numbers at the 
opposite points), and collapsing the diamond to form 
a& square. They called the magic square of three the 
Low-Shu and claimed that the legendary emperor Yu 
had discovered it in prehistoric times". 


CH-V- aN INTRODUCTICN TO HYPNOTISM 


le 


3. 


Born in a small] village called Iznang in Germany 
in 1733, Mre Mesmer was awarded doctorate for his 
article ‘The influence of the planets on the human 


body' in 1766. He was an adept in astrology and 


medicinal science. He came to the limelioght in 


Paris in the year 1778 by his treatment of diseases 
through iron rod .- He died in 1815. 


James Braid was born in Fipheshire in Seaotiland in 


1795. He was a specialist in phrenology. 


Yama, niyama, ‘agana ( posture), pranayama (breath ~ 
way), pYvatyahara, dharana, dhyana and samadhi are 


the eight stages of Hatha = yoga. 


© 236. 3 


As generally regarded , there are four stages of 
hypnotism, le.e., hypnoidal stage, light trance, 


medium trance and deep trance. 


James Esdaile was born in perth in Scotland on 
6th February, in 1808 and died in Sidenham on 10th 
January, 1859. 


Mrs Joan Brandon, famous hypnotist of America, has 
mentioned several slave-making games through hypno~ 
tism in her book “7.0 et 


‘Goetia' is the Greek term for blQck magic ( Pléase — 


see ‘Black and white magic’ by Iqbal Ali Shah,p.137). 


oupnekhat is the Latin title given to the Latin 
translations of Sanskrit Upanigsad. Ae Le Constant, 
the editor of Elipnas Levi's book, has quoted Mr. 
Deussen'g "Religion and Philosophy of India" regard 
ing the Oupnek’hat. we consider it is important to 
quote it here also. 

“A position apart from the 52 and the 108 Upanishads 
is occupied by that collection of sO Upanishads 
which , under the name of Oupnek'hat, was translated 
from the Sanskrit into the Persian in the year 1656 
at the instance of the Sultan Mohammed Dara Shakcoh, 
and from the Persdéan into the Latin in 1801-2 by 


Anquetil Duperron. The Oupnek'hat professes to be 


a general collection of Upanishads. It contains 
under twelve divisions the Upanishads of the three 
older Vedas, and with them 26 atharva Upanishads 
that are known fran other sources. It further contr 
prises eight treatises peculiar to itself, five of 
which have not up to the present time been proved 
to exist elsewhere, and of which therefore a render 
ing from the persian-Latin of Anquetil ig alone 
possible, Finally the oupnek*hat contains four 
treatises from the Vaj. Samh. 16,31, 32,34, of which 
the first is met with dm a shorter form in other 
collections also, as in the Nilarudra Upanishad, 
while the three last have nowhere else found ad} 
mission. The reception of these treatises from the 
Samhita into the body of the Upanishads, as though 
there were danger of their falling otherwise into 
oblivion, makes us infer a comparatively later date 
for the Oupnekthat collection itself, although as 
early as 1656 the persian traslators made no claim 
to be the original compllers, but tock the collec 
tion over already camplete. Owing to the excessive 
literality with which Anquetil Duperron rendered 
these Upanishads word by word from the persian into 
Latin, while preserving the syntax of the former 
language ~ a literality that stands in striking 


contrast to the freedom with which the Persian 


9. 


translators treated the Sanskrit text ~ the oupnek’ = 
hat is a very difficult book to read 3 and an insight 
as keen as that of Schopenhauer was required in order 
to discover within this repellent husk a kernel of 
invaluable philosophical significance, and to turn 

it to accouttt for his own system. An examination of 
the material placed at our disposal in the outnek'hat 
was first undertaken by A. Weber, Ind. Stud. I, II, 
IX, on the basis of the Sanskrit text. Meanwhile the 
original texts were published in the Bibliotheoa 
Indica in part with elaborate commentaries, and again 
in the Anandas'rama series. The two longest and some 
of the shorter treatises have appeared in a literal 
German rendering by ©. Bchtlingk. Max Muller tram 
siated the twelve oldest Upanishads in Sacred Books 
of the East, Vol. 1., 15. And my own translation of 
the 60 Upanishads contains comlete texts of this 
character which, upon the strength of their regular 
occurrence in the Indian collecticns and lists of 

the Upenishads, may lay claim to a certain eanonicity. 
The prefixed introductions and the notes treat ex 
haustively of the matter and camposition of the 
several treatises". 


John Melville has dealt with this subject in his 


book 'Crystalegazing and the wonders of clairvoyance’ 
published in 1920. 


10, 


Bhasapariccheda speaks of transcendental percep- 
tion ( perception which is not possible with the 
naked eyes) by a yogic performer in its pratyaksa- 
kanda. According to it there are two kinds of 
yogic performers, i.e. Yukta and yuhjana. The 


verse runs thus 3 


"Yogajo dvividah prokto yukta-yunjana bhedatah / 
Yuktasya sarvada bhanam cinta~sahakrto *parah // 


(Vide, Pratyakgakhanda in Bhagapariccheda, verse 


~ 65 3 ed. Pp. Bhattacharya, Samskrta Pustak Bhandar, 
Vangabda = 1377 ). 


4e 


( 940 3 


CH-Vt- Tantric maic 


There was divergence of views among the ancient 
Sanskrit authors in considering the combination of 
six acts. 


The tem ‘Santi’ comes fram the root ‘sam’ - (to 
pacify). The vedas have references to it. We find 
there the word 'Samyat 1! (to come to appeasement ). 
"Frenzy Wttcheraft' was thought to be done among 


the Navahos, a pastoral tribe ( C. Kluckhohn, 
Navaho Witchcraft, pp+ 40, 177). 


Immobilisation of speech was also known in Greece 
( de Jong, pe36). 


1. 


( 241 ) 


Bhanumati is a deity of destruction and black 

art. If she is pleased with the worship of black 
artists, she gives added power to theme 'Blocd and 
liquor are the two things most necessary to woo 
her. The more the blood, the happier she is' 

(vide « ‘Mystics and men of miracles’ by Mayah 
Balse, pe 107)+ Anotner deity of black magic is 
Bnavant ( ibid, p. 5). . 


‘rakir' is an Arabic word wiich means a poor man, 
peor in the sight of God. The word do€és not imply 
a person who is pocr by the lack of riches. The 

famous sayinc of prophet Mohammed can be recalled 


in the context, ‘Al - Fakr fakiri’ - ‘poverty is 


my pride’. Islamic Fakirs are generally divide into two 
eategories, ‘ba shar ' ( within the law) and ‘be shar' 


(without the law ). (Encyclopedia of Magic and Super~ 
stition, pell2). 


Ca) 


CH-vi)- MAGICAL FEATS 


i. Cutting and restoring the parts of the body of a 
performer or his assistant is a very famous magical game. 
Magicians of world over perform this magical feats even 

today in the form of ‘cutting the lady in half and thousands 

of spectators have watched or been watching the trick ably 
performed on the open stage. In the Suruci-Jataka, as already 
stated, we notice the trick performed. Roadside Badias of ; 
India also perform the famous trick on the street. Jahangir, 
the Mughal Emperor also witnessed this "cut and restore’ trick 
in his court performed by a group of seven magicians. Jacollioct, 
Le, quoted the follawing description of Jahangir from his 
“Autobiographical Memoirs of Jahangir" in his bock "Mystics and 


Magicians of India t an Anthology” ( pp. 43-60). 


( 244 ) 


“ They produced a man whom they divided limb from 
limb, actually severing hia head from his body. They scattered 
these mutilated members along the ground, and in this state 
they lay for some time. They then extended the spot, and one 
of the men putting himself under the sheet, ina few minutes 
eame from below, followed by the individual supposed to have 
been cut into joints in perfect health and condition and one 
might have safely sworn that he had never received wound or 
injury whatever “. 


26 I had no access to the original book ( Life of 
Apollonius) of philostratus translated by C.P. Jones, Penguine, 
Harmondsworth, 1970. 


APPENDIX - 1 


(1) 


l. 


3. 


( 245 ) 


CH-J— MAGIC UP To SECCND MILLENNIUM B.Ce. 
Rv. =~ HePe bad 5/75/1 - 9 


Prati: priyatamam ratham vreanam vasuvahanam 
Stota vamasvinavrsih stomena prati batsatd 


madhvi mama erutam havam // 


atyayatamasvina tiro vigva aham sana / 
dasra hiranyavartani susumna sindhu vahasa 


~ ra 
madhvi mama srutam havam // 


A no ratnasi vibhratavasvina gacchatam yuvam 
radra hiranyavat I jusana va jinivasu 


ae! “ 
madhvi mama srutam havam // 


4. 


6. 


{ 246 ) 


Sustubho vam vrsanvasu rathe vanicyahita / 
uto vam kakuho mrgah prksah krnati vapuso 


madhvi mama srut am havan // 


~ —_ a. = 
Vodhinmanasa rathyesira havanasruta /. 
vibhis’ cvywanamasvina ni -yatho 


= ~ oh 
advayavinam ma@hvi mama srutam havam // 


wm as sere 
A vam nara manoyu jo’ svasah prusitapsavah y 
vayo vahantu pitaye saha sumnevirasvina 


ve a 
madhvi mama srutam havam // 


o- ‘es ~ 
Asvinaveha gacchatam nasatya 
ma vi venatam / 
a” — ~— ~ ~ 
tirascidaryaya pari vartiryat amadabhya 


an ? 
madhvi mama srutam havam // 


Asminyajne adabhya jaritaram 
subhaspati / 
avasyumasvina yuvam grnantamupa 


~ _ a 
bhusatho madhvi mama srutam havam // 


_ _ aS Va we 
Abhudusa rusatpasuragniradhayryatvisah / 
ayoji vam vrsanvasu ratho 


dasravamartyo madhri mama strut am havam // 


(2) 


(3) 


10. 


ll. 


12. 


13. 


( 247) 
Rv. ~ HP. = 1/116/12 


Tadvam nara sanaye damsa 
ugremavi skanomi tanyaturna vretim / 
dadhyah ha yanmadhvatharvano 


vamasvasya Sirgha pra yadimuvaca // 
Rve ~ He Pe @ 1/191/10 _ 13 


Surye vigama ga jami drt im suravato gthe / 
so tinnu na marati no vayam 
maramare asya yojanam haristha 


madhu tva madhula cakara // 


al / Coan -_ we, 
Iyattika sakuntika saka jaghasa te visam = / 
so cimnu na marati no vayam 
maramare asya yojanam haristha 


madhu tva madhula cakara // 


Trinh sapta visphulingaka vigasya 
pusyamaksanr / 

tagtimnu na maranti no vayam 

maramare asya yojanam haristha’ 


madhu tva madhula cakara // 


Navanam navatinam visasya ropusinam / 
sarvasamagrabham namare asya 
yojanam haristha madhu 


tva madhula cakara // 


i. 


Ze 


3. 


Se 


, 248 ) 


Ye vahavo ya isavo dhanvanam vfryani ca / 
asin parastnayudham cit takut am ca yadhrdd / 
sarvam tadarbude tvamamit rebhyo drge 


kurudaramsea pra dargaya // 


Uttisthata sam nahyadhvam 
mitra devajana yuyam / 
sandrata gupta vah santu 


yano mitranyarbude // 


Uttisthatama rabhethamadanagandanabhyam / 


amitranam sena abhi dhattamarbude // 


| comeeall Aa 
Arkudimama yo deva Isanasca nyarbudih / 
yabhyamantariksamavrtamiyam ca prthivi mahi / 
tabhyamindramedibhyamaham jitamanvemi senaya // 


Utristha tvam devajanarbude senaya saha / 


bhanjamamitranam senam bhogebhih pari varaya // 


Sapta jatan nyarbude udaranam samIksayan / 


tevistvamajye hute sarvairuttistha senaya // 


Prat ighnanasrumukht krdhukarnI ca krogatu 


7 
vikesf puruse hate radite arbude tava // 


8. 


10. 


( 249 ) 


Sahkarsanti karukaram manasa put ramicchant i / 


patim bhrataramatsvan radite arbude tava // 


AliknavS jagkamada grdhrah syenah patatrinah / 
dhvanksah gakunayast yant vamit resu 


samiksayan radite arbude tava // 


Atho sarvam avapadam maksika tupyatu krimih / 


pauruseye'dhi kunape radite arbude tava // 


(5) Ave ~ Hep. = 11/5/2/1 = 10 


A grhnitam sam vrhatam pranapanan nyarbude / 
nivasa ghosah sam yantvamitresu samikgayan radite 


arbude tava // 


Ud vepaya sam vijantam bhiyamitrantsam srja / 


urugrahairvahvankairvidhyamitran nyarbude // 


Muhyantvesam vahavascittakutam ca yadhrdi / 


maisamuechesi kim cana radite arbude tava // 


Prat ghnanah gam dhavanturah patUravaghnanah / 
agharinirvikesya rudatyah puruse hate 
radite arbude tava // 


7 Lad - ‘on cal 
Svanvatirapsaraso rupaka utarbude / 


antahpatre rerihat im risam durnihitaisinim / 
Sarvasta arbude tvamitrebhyo drse kurudaramsca 


pra dargaya // 


7. 


9. 


10, 


C280: 4 


Khadiire' dhicank ramam kharvikam kharvavasinim / 
— me _ — 7 
ya udara antachita gandharvapsarasasca ye / 


sarpa itarajana raksamsi // 


Caturdamstracchyavadatah kumbhamunkan asnmukhan 


svabhysa ye codbyasah // 


Ud vepaya tvamarbude'mitranamamuh sicah / 


jayam$ca jisnuscamit ran jayatamindramcdinau // 


pravlino mrditah gayam hato'mitro nyarbude / 


agnijihva dhumasikha jayantiryantu senaya // 


Tayarbude pranuttanamindro hantu varamvaramn / 


amit ranam gacdpat irmamigam moci kascana // 
(6) Ave — HoPe = 6/13/1/4 - 6 


oom = — 
Upa svasaya prthivimuta dyam 
puratra te vanvatam visthitam jagat / 
sadundubhe sajurindrena 


devairdurad daviyo apa sedha satrun // 


‘A krandaya valamoja na 4 dha 
abhi stana durita vadnamanah / 
apa sedha dundubhe ducchunamita 


indrasya mustirasi vidyasya // 


9. 


10. 


V-—“_—~ 
ft 
cn 
to 
Sweet 


Pramum javabhime jayantu ketumad 
dundubhirvavaditu  / 
gamagvaparnah patantu no naro'smakamindra 


rathino jayantu // 
(7) Ave ~ HeP- — 11/75/5/1, 5, 9, 10 


Yenagzau gupta aditya ubhavindras'ca tisthatah / 


trisandhim deva abhaj{antaujase ca vataya ca // 


Sarve deva atyayantu trisandherahutih priya / 


sandham mahat 1m raksata yayagre asura jitan // 


Kravyadanuvartayan mrtyuna ca purohitam / 


trisandhe prehi senaya jayamitran pra padyasva // 


Trisanche tamase tvamamitran pari varaya / 


ms ge wo he / 
prsada japranuttanam mamisam moci kascana // 
(8) Ave ~ HoPe - 5/4/4/1 - 13 


Suparnastvanvayindat sukarastvakhanannasa / 


dipsausadhe tvam dipsantamava krtyakrtam jahi // 


ava jahi yatudhananava krtyakrtam jahi / 


atho yo asman dipsati tamu tvam jahycsadhe // 


Risyasyeva parigasam parikrtya pari tvacah / 


Krt yam krtyakrte deva niskamiva prati munceta // 


10. 


ll. 


“12. 


13. 


( 252 ) 


Punah krtyam krtyakrte hastagrhya para naya / 


samaksamasma a dhevi yatha krtyakrtam hanat // 


Krtyah santu krtyakrte gapathah sapathiyate / 


sukho ratha iva vartatam krtya krtyakrtam punah // 


Yadi stri yaad va puman krtyam cakara papmane / 


- aon oa # ons -_ 
tamu tasmai nayamasyasvamivasvabhidhanya // 


yadi vasi devakrta yadi va purusaih yrta / 

tam tva punarnayamasindrena sasuja vayam // 
Agne prtanagat prtanah sahasvo / 

punah krtyam krtyakrte pratiharanena haramasi // 


Krt avyadhani vidhya tam yascakara tamijjahi / 


na tvamacakruse vayam vadhaya sam sigimahi // 


putra iva pitaram gaccha svaja ivabhisthito dasa / 


vandhamivavakrami gaccha krtye krtyakrtam punah // 


Udeniva varanyabhiskandam mrgiva / 


krtya kartaramrechatu // 


Isva rjiyah patatu dyavaprthivi tam prati / 


sa tam mrgamiva grhnatu krtya krtyakrtam punah // 


Agnirivaitu pratikulamanu kulamivodakam / 


sukho ratha iva vartatam krtya kxtyakrtam punah // 


Se 


21. 


CH-Il- MAGIC IN IST MII] ENNIUM B.C. 


(1) RN. = Aranya = vv. 27.5 =~ 27.7 3 
27,21, 274226 


Tadasinasya ramasya kathasamsaktacetasah / 


tam degam raksi kacidagagama yadrechaya 7/ 


sa tu glrpanakha nama dasagrivasya raksah / 


bhagind ramamasatha dadarsa tridasopamam // 


Diptasyamva mahavahum padmapat rayateksanam / 


gajavikrantagamanam jatamandaladharinam // 


Ityukto laksmanastasyah kuddhe ramasya pasyatah / 
uddhrtya khargah ciccheda karnam name mahavalah // 


22. 


16. 


17. 


18. 


19. 


20. 


Nivrttakarnanasa tu visvaram 
ga vinaya ca / 
yathagatam pradudrava khora 


Surpanakha vanam // 
(2) RN. = aranyakanda - vv. 36.16 = 36,20 


virye yuddhe ca darpe ca no hyasti sadrsastava / 
upayato mahamcasuro mahamayavisaradah // 


Etadarthamaham praptastvatsamiyam nisdoarah / 


srmu tatkarmasacchayaye yatkayaryam vacananama // 


Sauvarnastvam mrgo bhutva citro rajatavindubhih / 


asrame tasya vamasya sitaya pramukhe cara // 


Tvam tu nimsasayam sita dratva tu mrgarupinam / 


grhyatamitd bhartaram laksamanam cabhidhasyati // 


~ Cum —_ = 
Tatastayovapaye tu sunye sitam yathanu kham / 


niravadno havisyami vahuscandraprabhamiva // 
(3) MBH. e Vanaparva, Vve 27.6 = 27.29 


Evamukto nalenatha natipritimana nrpah / 


sasada vane rajan phalavantam vibhitakam // 


Tam drstva vahukam raja tvaramano'bhyabhagata / 


mamapi puta pasya tvam samkhyame paramam valam // 


10. 


ll. 


12. 


13. 


14. 


15. 


16. 


i7. 


wen oa ~ = 7 
Sarvah sarvam na janati sarvanjno nasti kascana / 


naikatra parinisthasti jnanasya puruse dvacit // 


Vrkse'smin yani patrani phalanyapi ca vahuka / 
patitani ca yanyatra tatraikamadhikam satam // 


Exapatradhikam oatra phalamekanea vahuka / 


panea kotya'tha patranam dvayerapi ca pakhayoh // 


Pracinu hyasya sakhe dve yascapyanyah 
prasakhikah / 


abhyam phalasahasre dv& panconan satameva ca // 


Tato rathamavasthapya rajanam vahuko'vravit / 


paroksamiva me rajan katthase gat rukarsana // 


‘ones a —e 
Pratyaksametat kartasmi satayitva virhitakam / 


athatra ganit rajan vidyate na paroksata // 


os. ran ~ 
Pratyaksam ta maharaja satayisye vibhitakam / 
aham hi nabhijanami bhakedevam na veti va // 


Samkhyasyami phalanyasya pasyataste janadhipa / 


muhurtamapi varsneyo ragmin yacchatu vajinam // 


Tamavravinnrpah sutam nayam kalo vilambitum / 


vahukast vavravidenam param yatnam gamasthitah // 


pratiksasva muhurtam tvamathava tvarate bhavan / 


esa yati givah pantha yahi varsneyasarathth // 


18, 


19. 


20. 


21. 


22. 


23. 


24. 


25. 


26. 


27. 


avravidrtuparnastu gantvayan kurunandana / 


tvameva yanta nanyo'sti prthivyamapi vahuka // 


Tvatkrte yatumicchami vidarbhan hayakovid / 


saranam tvam prapanno'smi na vignam kartumashasi // 


Kamanea te karisyami yanman vaksyasi vahuka / 


vidarbhan yadi yatvadya suryam darsayitasi me // 


Athavravid vahukastam samkhyaya ca vibhitakam / 


tato vidarbhan yasyami kurusvaivam vaco mama // 


Akama iva tam raja ganayasvetyuvaca ha / 


~ Om ~ 
ekadeganca sakhayah samadistam maya'nagha // 


Ganayitva' gvatatvajna tatastam pritimavaha / 


so'vatirya rathattirnam satayamasa tam drumam // 


Tatah sa vismayavista ra janamidamavravida / 


ganayitva yathoktani tavantyena phalani ca // 


Atyadbhutamidan rajan dretavanasmi te valam / 


srotumiechami te vidyam yayaita j jnayate nrpa // 


Tamuvaca lato raja tvarito gamane nrpah / 


viddhyaksahrdayajnam mam samkhyane ca visaradam // 


Vahukastamuvacatha dehi vidyamimam mama / 


/ 
matto'pl casvahrdayam grhana purugarsabha // 


28, Rtuparnastato raja vahukam karyagauravat / 


haya jnmanasya lcbhacca tam tametyavravid vwacah // 


29. Yathoktam tvam grhanedamaksanam hrdayam param / 
niksoqpo mesvahrdayam tvayi tisthatu vahuka / 
evamuktva dadau vidyamrtuparno nalaya vai // 


(4) Suruci = Jataka 
a ee ee ee Tada Bhandukanng = 


Pandukannad nama dve nataka cheka ‘mayan ra janam hasapessama’ 
ti. Bhandukanna nama rajadvare mahantam Atulam nama ambam 
mapetva suttagulam khipitva tassa eakhaya laggapetva suttena 
ambam abhiruhi. atulambopi Kira Vessavanaambo. ath tam pi 
Vessavanassa das& gahetva afgapaccangani chinditva patesum. 
Scsanata tani samodhanetva udakena sificimau. So pupphapatain 
nivasetva o& parupitva ca naccanto va utthahi Mahapanado 
tam pi disva neva hasi. Pandukannanato rajangane daruci-~ 
takam karetva attano parisaya saddhim aggim pavisi Tasmim 
nibbute citakam udakena sifcimsu . So sapariso pupphapatam 


nivasetva ca parupitva na naccanto va utthahi. Tam pi disva 


raja neva hasi ....+.55 * 
(5) AS t!14= 2= 11. 20 = 26 


paribhadrakat vanmasi mandukavasaya yukta gatraprajvala- 


namagnina. paribhadrakatvakt italakalkapradigdham 


( 288 3 


sariramagnina jyalati. pilutvammasimayah pindo haste 
jvalati Mandukavasadigdho' gnina SJvalati., Tena pradigdha- 
mangam kugamraphalatailasiktam samudramandikiphenakasar 
jarasacurnayuktam va jvalati. Mandiikaku] iradinam vasaya 
samabhagam tailam siddhamabhyargam gat ranamagniprajvalanam 


venumulasauvalaliptamangam manduvasad igdhamagnina jvalati. 


paribhadrakaprat ivalavanjulava jrakadalimulakalkena 
mandukavasasiddhena tailenabhyaktah pado'ngaresu gacchati. 


Upodaka pralivala vanjulah paribhadrakah / 
etesam mulakalkena mandukavasaya saha // 
Sadhayetaitametena padavabhyajya nirmalau / 
angararagau vicaredyatha kusumasameaye // 
(7) AS 1 14.2= 11. 31 

Vaidyutam bhasmagnigamanam. 


(8) AS 3 14- 2<+ 11 . 32~ 33 


St ripuspapayita masa vrajakulimulam mandukavasamisram 
cullayam diptayamapacanam . Cullisodhanam pratikarah . 


( 259 ) 


(9) asrl4=-= 2-1 34 


pilumayo maniragnigarvah suvarcalamulagranthih 
sutragranthirva picupariveatito mukhadagnidhumotsargah 


(10) aSts1i4-=2.,. l= 35 
Kusamrapha lat ailasikto'gnirvarsapravatesu jvalati 
(11) asS:14= 2-11 . 36= 37 


 Samudraphenakastadloyukto'mvasi plavamano jvalati . 
Plavamanamasthisu kalmasavenuna nirmathito'gnirnodakena 
eamyati, udakena jvalati . 


(12) aSt1l4= 2-1 = 38 


Sastrahatasya sulaprotasya va purusasya vamaparsva~ 
parsukasthigu kalmagavenuna nirmadhito’gnih striyah 
purusasya va’ sthisu manu syaparsukaya nirmathito'gniryatra 
trirapasavyam gacchati na catranyo'gnirjvalati. 


(13) aSt 14-311 6. 1-3 


Marjarost rvrkavarahasva vidvagulinapt rkakolukanasayesam 
va nisdcaranam sacva namekasya dvayorvahunam va daksinani 
vamani caksini grhitva dvidha curnam karayet. Tato dak- 
sinam vamena vamam daksinena samabhyajya ratram tamasi 

ea pasyati. Ekamlakam varahaksi khadyotah Kalagariva / 
etenabhyaktanayano ratrau ripani pasyati // 


“Me 


( 260 ) 


CH-1V- MaGIC IN FIRST MILLENNIUM A. D. 


avant isundariparinaya t— 


Paredyuh prabhate vidyesvaro mahata ni japarijanena 
gaha rajabhavanadvarantikamu petya dauvarikanve di- 
tanijavrttantah sahasopagamya sapramanam ‘aindra ja~ 
likah samagata* iti dvahsthairvi jnapitena tadargana- 
kutuhatavistena samutsukavarodnasahitena malaver- 
drena samahtiyamano vidyeevara kaksantaram pravisya 
savinayamasisam dattva tadanujfdtah pari janata~ 
dyamanesu vadhesu nadatsu gayikasu madakalakokila~ 
manjuladhvanisu samadhikaragaranjita samajika - 
manovrttisu picchikabhramanesu saparivaram parivrta 
bhramayan mukulitanayanahn ksanamatigthat tadanu 


vigamam visamulvanam vasantah phanalemkaranah 


( 261 ) 


ratnanirajila rajamandirabhogah bhogino bhayam 
janayanto nisceruh. @rdhrageca vahavastundaivahi~ 
patinadayo divi gamacaran Tat ogra janma narasim- 
hasya hiranyakasipordaityesvarasya vidaranamabhi- 
niya mahadagearyanvitam ra janamabhasata ~ ‘Rajan, 
avasanasamaye bhavata subhasucakam dragtumucitam. 
Tatah kalyanapavamyaravaptaye bhavadatma jakaraya~ 
starunya niknilalaksamanopetasya rajanandanasya 
vivahah kKaryah iti. 


Tadavalokanakutuhalena mahipalenanu jnat ah sa 
sankalpitarthasiddhi sambhavanamutphullavadanah 
sakalamoha janakamanjanam locanayorniksipya parito 
vyalokayat. Sarveau ‘tadaindra jal ikamava karma itd 
sadbhut am pasyatsu ragapallavitahrdayena ra {avaha- 
nena purvaganket asamagatam anekabhusana bhisitang im 
avant isundarim vaivahikamantratantranaipu = nyenag= 
nim saksikrtya sanyo jayamasa. Kriyavasane sati 
‘indrajalapurusah sarve gacchantu bhavantah iti 
avijanmanoccadirucyamane sarve mayamanava yathayatha 


matarbhavam gatah. 


Ra javahanopi plirvGsankalpiteng gudamayacaturyenainda- 
jalikapurusavat kanyantah puram vivesa. Malavendro'pi 
tadadbhutam manyamanastasmai vanvaya p.racurataram 


dhanam dattva 'Vidyesvara, idanim sadhaya' iti 


{ 262 ) 


visrjya svayamantamandiram jagama- 


(2) RAV. = 4th act. 


Kancanamala ~ Ajnaptasmi devya yatha - gaccha, 
-hajje Katicanamale, etam aindra falikam aryaputrasya 
dargaya. Pparikramavalokya ca esahkhalu bharta. Tad 
yavadenamupasarpami. (Upasrtya) jayatu jayatu bharta 
Bhartah, devi vijnapayati esah khalu ujjayinyah 
Sambarasiddhih nama aindra jalikah agatah. Tat prekeatam 
bharta,Raja = Agti nah Kautukamaindrajalike. Tadenam 
sighram pravesaya. Kancanamala = Yad bharta ajfdpayati. 
Bhartah, esa aindrajalikah. Aindrajalikah = ( Upasrtyo) 
jayatu jayatu maharajah ( Picchikam bhramayitva vahudha 
hasyam krtva )- 


Pranamata carane indrasyaindrajalikah 
pinaddhanamanah / 

tathaivapi gambarasya suparisthitayagasah // 
Maharaja = Kaugambip ate : 
kim vahuna = 
Dnaranyam mrgankah ak ase 

mahidharo jale jvalanah / 
madhy ahne pradoso dapyate dehi a jMapt im // 
Vidusakah - Bho vayasya, avahito bhava. 
Idrso'syavastambhah yena gavananl 
sambhavyate. 


( 262a) 
Aindrajalikah - 


Kim jalpitena vahuna icchasi 
hrdaye yem yam devam drastum / 
tam tam dargayamyaham 
gurormantraprasadena // 
Raja ~ Bhadra | Tigtha tavat 
Kanoanamale $ ucyatam devi 
yuamadfya evayamaindra jalikah 
vi janikrtagcayamuddegah. 
Tadagaccha. Sahitaveva pasyavah. 
Kancanamala <= yad bharta ajnapayati. ( Iti nigkramya 
vasavadattaya saha pravwisati) . 
Vagavadatta - Kafcanamale, ujjayinita agata iti asti 
me tasmin aindra jalike paksapatah . 
Kaneana = Jhatikulavahumana esa khalu devyah. 
Tadetu etu bhartri. ( ti parikramatah ) 
Vagava ~ (Upasrtya) jayatu aryaput rah, 
Raja =~ Devi $ vahutaramanena garjitam. Tavihasyameyva 


pasyavastavat. ( vasavadattopavigat 1) 


Bhadra ! Prastuyatam vahuvidhamindrajalam , 
Aindrajalikan - Yad deva ajnmapayati. 
Hardharahrahmapramukhan devam dargayami 
devarajamca / 
gagane'pi siddhavidyadharavahu sartham 


ca nrtyantam // 


(26.37) 


( Sarv& savismayam pasyanti ) 


( Urdham dratvasanadevataram ) 
= f ~ 
Ascaryam $ Asoaryam gf 
Vidugakah = Ascaryam ! Ascaryam 33 
- y 
Devi pasya ~ 
a — — 7 
Ega brahma saroje rajanikarakalasekharah 
gankaro' yam 
dorbhidait yanko'sau sadhanurosiga@acakracinkai- 
a“ ‘ 
scaturbhih / 
— 7 = 
eso 'pyairavalasthast ridasapat irami. 
devi $ devastathanye 
we _ 
nrtyati vyomni caitascalacaranamupura 
divyanarayayah // 
-_ — ow fF _ 7 
vasavadatta = Agcaryam $ Ascaryam $3 
vidusakah ~ (Apavaryaya ) h2 dasyah 
putra aindrajalika ! 
kim etaih devaih apsarobhih darsitaih ? 
yadi te anena paritusténa karyam tat dargaya 
—~ <a. / ve 
Sagarikam . (Tatah pravisati Vasundhara ) 
Vasundhara = ¢ Ra janamupasrtya ) 
jayatu jayatu bnarta. amatyah yaugandharayano 
devasya caranayugale idam vi jnhapayati - esa 
kKhalu vikramavahuna simhalesvarena pradhana= 


matyo vasubhut ih vabhravyena Kancukina asaha 


( 264 ) 


anupreritah . Tad arhasi deva asmin eva 
sundaramuhurt ake preksitum , 

Ahamapi Karyayarlyam samapya agata eva. 
Vagavadatta =< Aryaput ra, tisthatu 

tavad indrajalam. Matulakulat adya 

amat yap radhana Vasubhut ih agatah. Tadetam 
tavat preksat amaryaput rah. 

Raja - yathaha devi ( Aindrajalikam prati ) 
bhadra $ Visrany at amidanim ; 

Aindrajalikah ~ ( Punah picchikam bhramayat i) 
yad deva ‘ajnapayati. Fkah punah mama khela~ 
nakah avaé-yem devena praksitavyah, 

Raja = Bhadra 3 Evam draksyamah ; 

vasava = Kancanamale, gaccha tvam. Dehi asya 
paritosikam . Kancana = Yad devil ajnapayati. 
( aindrajalikena saha niskranta ) 

Raja - Vasantaka $ Pratyudgamya pravesyat am 
vasubhut dh. Vidusakah ~ yad bharta anjapayati 


( Iti niskrantah ). 


( 265 ) 


(3 ) RAV. = 4th Act 


(Nepathye mahan kalakalah ) 


Harmnyanam hemasrngasriyamiva 
nicaryairecigamadadhanah 
sandrodyanadrumag rag lapana - 
pisunitatpantatIvrabhitapah / 
kuvan krdamanindram sajala 
jaladharagyamalam dhumapatadt 

resa plogartoyosijjana ina saharsaivosthito' - 

nt ahpuregnih // 
( Sarve sambhrant ah pasyanti ) 
Raja - kathamantahpure'gnih 3! 
(sasambramamutthaya) kastam $ 
Devil Vasavadatta dagdna ! 
Devidahap ravado' yam yo! bhul lavanake pura / 
Karisyanniva tat satyamat ragni-rayamutthit ah // 
Vasavadatta = Aryaputra $ 
paritrahi paritrahi / 
Raja - aye } Kathamatisambhramat 
pargvavasthapi devi: nopalaksita : 
( Devya panim grhitvalinga ) 
devI ! Samagvasihi samasvasihi 


Vasavadatta ~ Aryaput ra, maya 


( 266 ) 


“atmanah krte na bhanitam 

Kim punah esa khalu maya nirernaya iha 
nigadhe gamyanita sagarika vipadyate . 

Tat paritrayatamaryaputrah. 

Raja = Katham devi ! Sagarika vipadyate. 
Esa gaechami. Vasubhut ih - Deva ! 
Kimidamakaranameva ptafgavrttih kriyate ? 
Vabravyah - Deva $ Yuktamaha vasubhut fh 
Vidusakah ~ ( Rajanamuttarfye grhitva ) 
bho $ Ma sahasam kuru , 

Raja - ( UttarIyamakarsan ) are S 
Dninmurkham ! Sagarika vipadyate !} 
Kimadyapi pranah pariraksante. 

( Jvalanapravesam natayitva dhumabhibhava 
nat ayati )- 

Virama virama vahne $ munca dhumanuvandham 
prakatayasi kimuccairarcisam eakravalam / 
virahahutabhu jaham yo na dagdhah priyayah 
pralayadoharmasa tasya kim tvam karosi // 
Vasavadatta = Katham mam 4 duhkhabhaginyah 
vacaniadevam vyavasitamaryaput rena ? 
Tadanamapi anugamisy amd 

Vidusakah = ( Parikramannagrato bhutva ) 
bhavati $ Ahamapi te margopadesako bhavami. 
Vasubhutih ~ Katham $ Pravista eva jvalanam 
Vat sara jah ‘ Tanmamapi drstarajaputravipatte 


yunktamihaivatmanamahutTkartum. vabhravyah - 


(267 


( Sasram ) ha maharaja ! Kimidamakaranameva 
bharat akulam pamgayatulamaropitam ? 

aAthava kim prazapeng ? Ahamapi 

bhakt isadréamacarami. ( Iti serve'gnipravesam 
natayanti ) Raja = (Dakginavahuspandam 
nirupya ) etadavasthasya mama kuta etat 
phalam ? ( Agrato'valokya saharso‘vegam ) 

kat hamagsannahut avaha vartate Sagarika ! 
Tatvacitamenan sambhavayami. ( Tatah pravisatd 
nigadhasamyata sagarika ). 

Sagarika - ( Senanesaavaraga ) 

ha dhik, ha dhik ! A samanta prajvalito 
hutavahah, Adya hutavahah distya Karisyati 
me duhkhavasanam. 

Raja = ( tvaritamupasrtya ) ayi priye ! 
Kimadyapd maGhyasthataya vartase 7 

Sagarika - ( Ra jam dratvatma gatam ) 
Kathamaryaputrah ! Tadetam preksya punarapi 
jivitasa samvrta. Bhartah, paritrayasva. 
Raja = Bhiru ! Alam bhayena = muhvurtamap 4 
sahyatam vahula esa dhumodgama (agrato'valokya). 
haha ? Dnigidamamsukam jvalati te stanat 
p¥acvuban:/ (Vilokya ) muhuh khalasi 


Kim ? — Katham niqadhasamyatasi / 


( 262.) 


hutam (parikaram vaddhva ) 
nayami bhavat imitah priyatame'valambasy mam // 
(kanthe grhitva nimilitaksah spargasukham 
natayan ) aho $ Kasanadapagato'yam me santaph. 
Priye $ Samasvasihi samasvasihi - 
Vyaktam lagnopi bhavatim na 

dhaksyat i hutasanah / 
yatah santapmevayam sparsaste harati priye / / 
( Akeini samunmilya niriksya ca) 
aho $ Mahadascaryam $ Kvasau 
gato hutavahastadavasthameladantahpuram 
( vagavadattm dratva ) kathamavant inrpat- 
majeyam $ Vasavadatta. - ( Rajnah Sariram 
paramrgant i saharsam ) distya aksatasarirah 
aryaput rah. Raja =~ Vabhravyah esa - 
Vabravyah = Vijayatam maharajah. 
Deva { Distya vardhase $% Punarucchasita 
smah. Raja - Vasubhutirayam = 
Vasubhut ih - Deva $ Digtya vardhase 4 
Raja - vayasya - Vidugakah = Jayatu 
jayatu bhavan, Raja =- ( Vicintya savi- 
tarkam ) svapne matirbhramati kim nvidami~ 


ndra jalam. 


Vidusakah - Bho $ Ma sandeham Kuru. 


Indrajalam eva etat. Bhanitam tena 


{ 269 ) 


dasyah putrakena aindrajalikena yatha avasyameva 


mama ekah kkelanakah devena preksilavyah iti. 


Tat tadevaitat. 


162. 


163. 


164. 


465. 


594. 


595. 


(4) RT. = 1.162 = 1.164 


7” — ceed 
Sraddharthamutthitah snatum 
dvijaih kaigeidbubhuksitaih / 


praksnanadbhojanam raja kadacidayasyata // 


viyasuna vitastantaryada tenavadhiritam / 
tad&@ prabhavate tasya tam 


dhunimagrato vyadhvh // 


Seyam vitasta dradvadavaina 
bhojayasmansa tairiti / 


ukto'pd mayavihitamajnasotvaridavatim // 


Rajne devyanuraktaya sanukrosaya saikada / 


patalasiddhim mant ram pradadau Hatakeevacen Sf 


” 


Dravidho mantrikah Kascinmamite 
metumudyatah / 


jalakambini vittena vikretum marumandale // 


Tasmaccetpasi mam tatte svarnadhatusuvam girim// 


596. 


597. 


598. 


599, 


600. 


601. 


evadeso darsayiéyami 


sphitopakritikarinah // 


a 7 

Raja svapne risamyeti diksu 
sampreritairTsvaraih / 

kuto'pi praptamaniya tam 


paprecha cikirsinam // 


Dattamayah sa nagoktam 
yathavatsawamuktavan / 
savismayena thubharca svayam bhuyo' 


pyacchayata // 


Bhuriyo janavist Irnat saraso'mantavacyaya / 
nagah prabhavotkrstah ea 


niskrastun sakyate katham // 


Sa tam vyajijmaprada jannacintaya 
7. be 
mant rasakteyah / 


tagcedidadrksase viprametyascaryam vilokyatam // 


Athanugamyamanah sa rajna praptah 
saro' ntikam / 


we a of Sih 
abhimant rayo jnitairvancrvadvaso' 80 sayajjalam // 


~ — 7 ° — 
Rajapasyattatah panke sudhantam manugananam ” 


vitast idesyamu ragam bhurihasveraganvitam // 


602. 


603. 


604. 


12. 


13. 


C2 


Mant rasamkocit am vajangrhahava 
myamumiti vuvan / 
ma grahiriti bhuyena so'bhidnaya 


nyapidhyata // 


Turnam rajajmaya tena mantravirye'tha 
samhrte / 
8aro bhutpragavastham 


tatpunarvyaptadigantaram // 


Dravidham dravinam dattva 
visrjyacintayannrpan / 
dadh@nnathapyasau nagah 


katham svarnakaram girim // 


(7) Gpe, vv. 186.32 = 16, 


Malurasya rasam grhya jalaukam 
latra pegayet / 
hastau samlepayet tena 


agnistambhanamvuttuman // 


ff - wt a 
Salmalirasamadaya kharamutre 

nidnaya tam / 
agnyadau viksipet tena 


agnistambhanamvutt amam // 


14. 


i5. 


16. 


i7. 


18. 


Zl. 


( 272 ) 


Vayasi = udaram grhya 
mandtkavasaya saha / 
gutikam karayet tena teto'gnau 


samksipet sudhin // 


Cm agnistambhanam kuru kuru |: 


evametatprayogena agnistambhanamuttamam // 


Mundi lakavacamustam maricam tagaram tatha / 
earbitva ca imam sadyo jihvaya 


jvalanam linet // 


( 8) Gp.e, vv. 186.17 = 18 


Gorocanam bhrngarajam ctirnikrtya 
ghrtam samam / 
divyambhaséh stambhanam 


syanmantrenanena vai tatha // 


om namo bhagavate jalam stambhaya 
stambhaya sam sam sam 

ke ka keka cara cara / 

jalast ambhanamant ro‘ yam 


jalam stambhayate siva // 


( 9 ) Gp. VVe 188.21 bal 226 
Madhva jyam gudatamraca karabellarasastatha / 


dahanacea bhavedraupyam suvarnakaranam srnu // 


220 


28. 


29. 


30. 


(2273: 9 


Pitam dhusturapuspamcoa sisakamea 
phalam matam / 
langalikayah gakhamea svarnamea 


dahanadbhavet // 
( 10 ) Gp., V. 188.28 


Tvacam dundubhasarpasya mukhe 
samgrhya vai ksipet / 
tisthate jalamadhye tu 


nirvikalpam sthale yatha // 


(11 }) Gp. vv. 188.29~30, 


kumbhiranet radamst rani sasthini 
rudhiram tatha / 
vasatailasamayvktanekatra 
tanniyejayet / 
atmanam mraksayet. tena jale 


tistheddinatrayam // 


Kurbadrakasya net rani hrdayam 
kacchapasya ca / 
musikasya vasasthini 


Sisumaravasa tatha // 


2i. 


24. 


256 


( 274 ) 


(12) Gp., vv. 186, 20—21 


Pancaraktani puspani prthagjatyah 
samalabhet / 
kunkumena samayukt amatma 


raktasamanvitam // 


Puspena tu samam pistva 
roconayah palaikatah / 


striya pumsa krto rudrat ilako* yam vasikarah Sf 


(13) Gp. ve 1&&.24 


Vrsasya mrmmayasyaiva yukto 

bhiko nigrhyate / 
sank aravayavairyukto 

dhipam ghratva ca garjati / 
vismayam kurute ceiva 


vreavannatra samgayah // 
(14 ) Gpe, ve 188.25 


Ratrag ca sarsapam tailam 
kitam khadyotanamakam / 
tabhyam dipah prajjvalito vagnijvali 
kalapavat // 


31. 


28. 


~~ 
hI 
~J} 
in 


(18 ) ME, 2.31 


Svapnamaye yatha drste 


gandharvanagaram yatha / 


tatha visvamidam drstam 


vedantesu vicaksanaih // 
ve 
(16) BS, Sankara's commentary, 2/2/2&. 


Na khalu abhavo vahyasya 

arthasya adhyavasatum kasmat 7? 
Upalabdheh. Upagamyate hi pratipratyayam 
vahyo' rthah stambhah kunbham ghatah pata 


iti. Na copalabhyamanasyabhavo bhavitumarhnati:: 


inériyasannikarsena svayamupalabhamana eva 
vahyamartham nahamupalabhe, na so’ stiti- 


tivrupban kathamupadeyavacanah syat. 


3. 


(2 Or 7 


CH-V. MAGICAL BELIEFS 


(1) MMD~ 1€&,170 £ 


Sarvavighné vinag-rant4 Sat acandividhau kere: 7 


roganam vairinam nago dhanaputrasamrddhayah // 
( 2) Mahamaya fragment, Bali, vv. 1~21 


Mayatattvan idam santam pavitram caiva 
durlabham / 
yah grutva cintavan vapi sarvapapat 
pramucyate // 
Devo Visnur dvinetrag ca gadaSahkhasicakrabnrt / 
carurbhujas oa sauvarnah ppthamburuhasam 


ethitah // 


Sarvamaraganasevyah sarvabharanabhiisitah / 


ankara jap ane nidam sarvabhayanivaranam // 


4. 


Te 


10. 


C297") 


om om Visnave namah svaha 


Yady Gkarganakaryarthi gvetam devam vicintayet / 
évetavastram sapuspadyam vagad am vasad ucyate // 


On vasat Am vasat namah svaha 


Dvipantaragato bhitva dirasthananikalitah / 
samprapto raja dravyani samdadyat sadhake 


natah // 


Pravrddhambhodasambhit a jalasampuritd sarit / 


Santa jala viniyati pratilomam ca krsyate // 


vaSikaranakarye ca raktam devam vicintayet / 
raktavastram sapuspadyam vasad ghom vagad 


ucyate / On vasat Ghan vasat namah svaha 


Madavantag ca karinah pramattaéh kriramanasah / 


tipavag capy avijeya vasyante japakaranat // 


Mattamatangagaminyah pinottungapayodharah A 
candramavadanakaraé dasibhiitta japen narah // 
vadi stambianakaryam ca pitam devan vicint-vet / 
pitavastram Sapuspadyam hum phad rem hum 

phad ucyate // 


Qn hum phat Rem hun phat namah svaha 


12. 


13. 


14, 


15. 


16. 


Sarpah kriratarah kruddha bhramanto bhaksya~ 
eintanat / 
stambhanat sadhakendranam rudhyante 


gamitendriyah // 


Yady uccatanakaryarthi nilam devam vicintayet / 
nil avastram sapuspadyam hum phad bhyah 
- hym phad ucyate // 


am hum phat Bhyah hum phat namah avaéha 


Kathinatmativipulah sthavarah pranavar jitah / 


Sailendras ca vinagyanti ksanam sadhakaililaya // 


prayagcittakaro yogi caturvarnam vicintayet / 
caturvastram sapuspadyam am ghom rem 
bhyas tathottamam // 


Cm am Ghan Rem Bhyah namah svaha 


Ulkapatasahasrani nakgatradhumasamyutam / 
grahavuddnam éilavarsam gamayet sadhakah 


ksamah // 


Satasamvat sare vyadhisamghaghat atv ro janah / 
ucchinnag cet parikhinnah prayasceittat 


sukhi bhavet // 


( 279 ) 


Ity evam devakarmani nityakarma tatah grnu / 


trisandhyam pujyate Maya vasyate ca dine dine // 


Dhyayet sindhurasadrsam vasyakarmani karmani / 
marane krenavarnam tu vigvesah sy amarupadhrk // 
om hrem vasat namah vagat hrom om / 


On hrom hum namah hum hrem om // 


Uccatane dhimravarnam svetam eaiva yaso *rthinah / 
maylrakanthasadrsam stambhane "bhinayet sada // 
om hrom hum namah hem hrom on 


Om hrom vasat ( namah vasat ) hroan om hum 


Onkaram vinyasen murdhni amkaram mukhamandale / 
ghomkaram hrdaye sthapyam remkaram yonike nyaset // 
Bhyankaram padayor nyasyam mustina bahya- 
kam nyaset / 
evan nyasah prayoktavyah svasarire mahatmana // 
Om vasat On vasat namah 
vasat Am vasat namah 
vasat Ghon vasat namah 


hum phat Rem Avm phat namah 


9 2 2 48 


hum phat Bhyah hum phat namah 


i. 


20 


36 


4. 


Se 


(3) AV., HeP. = 19/5/1/1 = 10 


Jangido'si jangido raksitasi jangidah / 
dvipaccatuspadamasmakam sarvam 


rakgatu jangidan // 


Ya Grtsyastripancagih gatam 
krtyakrtasca ye / 
sarvan vinaktu tejaso'rasam 


jangidaskarat // 


Arasam krttimam madamarasah 
sapta visrasah / 


apeto jangidamatimisumasteva gatayah // 


Krtyadusana evayamatho araétidusanah / 


atho sahasvanjangidah prana ayiimsi tarisat // 


Sa jangidasya mahima pari nap patu vigvatah // 


viskandham yena gasaha samskandhamcja Cjasa // 


Tristva deva ajanayan nisthitam bhumyamadhi / 


tamu tvangtra iti branmanah purvya viduh // 


Na tva purva osadhayo na tva taranti ya 
navah / 


vivadha® ugro jangidah pardpadnah sumargalah // 


8. 


9 


10. 


l. 


Ze 


3. 


4. 


5. 
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Athopadana bhagavo jangidamitavirya / 


Dura ta ugra grasata upendra viryam dadau // 


Ugra it te vanaspata indra ojmanama dadhau / 


amivah garvascatayam jahi raksamayosadhe // 


Asarikam vigarikan valasam pretyamayam / 


takmanam vigvagaradamarasam jangidaraskarat // 
(4) AV., HP. vv. 19/5/2/ 1 = 5 


Indrasya nama grhnanta rsayo jangidam daduh / 


deva yam cakrurbhesa jamagre viskandhadusanam // 


Sa no raksatu jangqide dhanapalo dhaneva / 

deva yam cakrurbraimanah pardpanamarahitam // 

Durhardah samghcrem caksuh papakrtvanama- 
gamam / 

tamstvam sahasracakso prativodhena 


nagaya poripanoéi jangidah // 


Pari ma divah pari ma prthivyah paryantarik- 
sat pari ma virudvyah / 
pari ma bdbhttat r-ri mota bhavyat Aisodigo 
jangidah patvasman // 
Ya rsmavo devakrt. ya uto vavrte'nyah A 
sarvamstan vigvabuesajo! rasam 


jangidaskarat // 


Te 
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CH. V - AN INTRCDUCTIGN TC HYPNCTISM 


(1) Rgveda, X.137.7. 
Hastabhyam dagasakhabhyam jihva vacah purogavi / 
anamayitnubhyam tva tabhyam tvopa spréamasi // 
(2) Rgveda, X.60.12. 


Ayam me hasto bhagavanayam me bhagavannarah / 


ayam me visvasajo'yam givabhimarganah // 


103, 


104, 


105. 


15. 
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CH-vIl- TANTRIC MaGIC 


(1)  ssT. = 1/8/103 = 105 
VaSyakarsastambhanam ca vidvesoccatanam 

: tatha / 
maranam caiva devesi virupaksasya 

sammatam // 

Vasyagt ambhanasammoha Maranoceatanam tatha / 
vidveganam ca devegi gat karmani virarnmate // 
gant istambhau vasikaro maranoccatane tatha / 


dvesanam ceti devesi satkarmani yathakramat // 
G52) S.NoKe = Eth patala, v. 15. 


Tattaila - liptamamrandam sogitam 
nikhanet ksanat / 


saphalo jayate vrksastatksannatra 


vrksastatksanannatra gamsayah 77 


5. 


( 2€4 ) 


CH-Vili- MAGICAL FEATS 


(1) GeNeK. = 19th Patala, v.5 


Erandasya ca vijani nimvatailam tathaiva ca / 
vartim sarjarasopetam tallaliptam jale ksipet / 
jvalita dipavat tisthed yavadvartirna samsayah Sf 


( 2) S.N.K. = 19th patala, vv. 86= 9 


Ulukasya kapalena ghrlenahrtakajjalam / 


tena netranjite citram ratrau pathati pustakam // 


Uluka = hrdayam pittam kakapittamea gonitam / 


Etadvartyanjite ratrau vicared divase yatha // 


( 3) SNK. ~ 19th patala, vel3 


13. pathamulem gale vadhva keirabhanda-sthitam yadi 
jayate latksanadeva ratridrstirna sampayah / 


gandhakaireva dhipena puspanamanyavarnata // 
( 4) SN.Ke. = 19th patala, v.67 


67. Tryuganam curnayedadau tat~kalke nara=-mutrakam / 
Ekikrtya lipecchirse vartistatraiva dharayet / 


jvalantd na dahatyeva kesamat ram na samsayah // 
( 5 ) S.N.Ke = 19th patala, ve7l 


71. Mundird = phala-prsthe tu chidram krtva tu 
paradam / 
niksipet tilamatrantu vartya tam vandhayet tatah / 


jvalantim niksipet tena rundhet tu citramutpatet // 
( 6 ) S.N.K. = 19th patala, VV. 77, 89 


Ws Muni~puspa~rase pusye ghrstva sroto'njanam talah / 


anjilakso naro pasyen madhydhne saratham ravim // 


89. Unmattasya tu kasthani kodravasya trnani ca / 
sandahya vandhayed vastre dipam prajvalya kajjalam / 
anjayet tena netramea diva pasyati tarakam // 


80. 


86, 


88, 


{ 2&6 ) 


(7 ) S.N.K. = 19th patala, v.80 


Angaram gikh4p ittena pistva prajvalitam bhavet / 


pavakam tanmukhe dhrtva vahnerjvala sudrayate // 
(8) S.N. Ke. = 19th patala, v.88. 


Dhat réka~vija~pistena liptam krtva prayatnatah / 
vahukale~pradipastu dipo jvalati kautukam // 


(9 ) S.N.K. = 19th patala, vv. &7~88 


7 
Smasanadagnimadaya caturangarasammitam / 
garkara ca catustasmad gonasavasaya lipet / 


chagidugdhe viniksipya kasthamadhye viniksipet // 


Adit ya~ragmi~ samparka j jvalatyeva na samsayah / 


tatkagtham kautukam loke jayate sivabhasitam // 
( 10 ) S.N.Ke = 18th patala, Vel 


Tam mrt am chayaya suskam curnayitva katim lipet / 


savast ramapl tam loka Nagnamalokayanti hi // 
( 11 ) S.Ne.Ke = 19th patala, v.40 


Alaktam tam nisam pistva deha~sandhim 


pralepayet / 
bhinnah samdrdrsyate so'pi purva~snanannivartate// 


64. 


65 


81, 


= : < ee 
Haritalam silacurnamankulitailabhavitam / 


tallipta~vast ram sirasi sthitam pagyati vahnivat // 


Sinduram gandhakam talam samam pistva 
manahsgilan / 
tallipta-vast ra-~cchannango ratrau 


samdrsyate'gnivat // 


( 14 ) SNK. = 19th patala, v.81 


Dhustura taila-samyukta visacurnena lepita / 
vartih ga jvalita lokaih puspavad 


drayate dhruvam // 


APPENDIX - 2 


PICTURE = I : Hindu method for making magic square 


of five by combining auxiliary squares. 


PICTURE - 2: Another Indian methcd for making magic 


square of five by canbining auxiliary 


squares 
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PICTURE~ 3: one more Indian method for making magic 


square of five. 


Indian contincous method of magic square 


five introduced by La Loubere to Europe in 
17th century. He called it ‘the method of 
the Indians’ . 
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PICTURE ~ 5 : Nasik Square. 
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PICTURE =~ 6: Hanuman-yant ram 


, 294 ) 


uta uta 


PICTURE = 7: DakinT-yantram 
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PICTURE - 8 : Purusavasya yantram 
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Devadatta 


pICTURE -— 9: Drsti-yantram 
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asyagnibnayaharam 


PICTURE - 10: aAgnibhayaharam-yantram 


ham phat 
Devadatta 


phat 


PICIURE - ll: Marana -Yant ram 


hadavedatam 


PICTURE - 12: One more Marana-Yant ram 
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Devacatta 


PICTURE - 13 3: Akarsaka-Yantram 
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PICTURE ~ 15 : Karyasiddhi-yvant ram 


(. 903:) 


PICTURE — 16 3 


Solar Svastika charm - believed to grant any 
Wish if written 120, 000 times and then thrown 


' into running water. 


4 3 
: Syllable 


Seon ase 
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Colour Region 


cee Dee es. 
esac evecse 


Colour and region ecombinaticn of 
Panicadksaramantra as depicted in 


Linga - purana. 


PICTURE ~ 18 : Mental frequency of a person in 


awakened stage. 
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PICTURE —- 19 : Mental frequency of a person 


in deep sleep. 
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PICTURE = 20 ; Mental frequency of @ person 


in hypnotised stage. 
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PICTURE - 21. A HYPNOTIC CPERATION IN AUSTRALIA. 


€ 309 2) 


Hypnotic Pass 


Downward ces ral vesere 
Q { 
l. Strcking Without Contact with aontact 


2. encireling 


3. transveree 


Without contact with contact 


1. direct 1. direct 
2. drawing 2. drawing 
3. repelling 3. repelling(slightly) 
4. lifting 4 lifting 


5 phenomenal 5.. kneading 


6. zig = zag 


PICTURE = 22. DIVERSE HYPNOTIC PASSES 


Co 


RL a 
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4 ii 
ARACHO SIA . 
BDROSIA 
IN DRAP RAS SHA 4 
KC SALA 
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‘ ® PATALIFUTRA 
- Fite : 
AVANTI: Kau SavBI @ MAGADIA 
7 ° tun @ NALANDA 
UJJAYINI 9 © VIDISA 
ee 
THARA 
L\PARA 
re AMARAVATE PURYA 


SAMUDRA 


PICTURE ~ 24: INDOLA AT THE LAST QUARTER OF FIRST 
MILLENNIUM A.D. THE MAP SHOWS SOME 


ANCIENT PLACES WHERE MAGIC WAS MORE PHILANTHROPIC 


APPENDIX - 3 


A SANSKRIT MaNUSCRIPT CN INDRATJALA WITH GENERAL 


TRANSLATICNS AndNOTES. 


PLACE OF DEPOSITICN = MANUSCRIPT SECTICN ( NO. 2154), 


SANSKRIT DEPARTMINT, UNIVERSITY cr CALCUTTA. 


The title of the manuscript and the name of its 
author have not been found out. It's date appears to be 
quite recent, roughly about 17th century a.D. The manuscript 
is expected to help us understand the age-old traditicn of 
Indian magic. We do not find all the folios of the present 
manuscript. The copy~writer had mentioned seme magical pro~ 
cedures known to him in the last portion of the manuscript 
in Bengali. However, we are not going to incorporate copyist's 


views. 


C3425 


TEXT = “am namo Bhavanyai (1) Gandhakadhime amrapatra- 
dhime va hayamarapuspam suklam bhavati (2). pradfpam 
nirvapya vahnikanopari Gandhakacurne taddatte punar jvalati 
(3). Padapramanam Kastham Karne dhrtva jhijhikam varayati(4). 
Svasarodhena hikkavirati(5),Nasam khandam khandam krtva 
eattavikacurnena (7?) samam Suddhavast rena yadi acchadayati 
tada ekatribnavati(6). Snuhiksfrasiktatandulam godugdhena 
pamam yadi kamsapatre esthapayettada vahnim vinapi para- 


mannam bhavati (7). 


Sakanjika vardhadivasar tailajyaktam yadi vahnau ksipati 
tada na dahati (8). Matilatakgirena yadi likhati ratraveva 
tadaksaram pasyati(9). Manahsilaharitalasaindhava - 
mahilataksirasarjjarasasahitala ~ ktakena(ma) sividha yadi 
likhati tadaksaram andnakararatrau api caksusam bhavati(10), 
Ghatamadhye vahnim prajjvalya nirvapayitva madhyasthadht- 
“mena kalasI jalamadhye adhonukham sthapayat 1 tada svayameva 
puryate yavat dhumastisthati (11), Dnume naste tadeva jalam 
patati(12). 


General translations and notea : Reverence to 


goddess Bhavani. / Betore starting a holy wrk, it is a 
general practice of bowing to a god or goddess. Bhavani 
is the geddess of black art. The practice of animal sacri= 
fice and burning liquo> at the graveyards on the part of 


the blackmagicians to appease goddess Bhavani was in vogue. 


( 3le ) 


Another goddess of black art was Bhanumati. Vide 'Mystics 
and men of miracles’ by Mayah Balse, pp.5, 107. Although 
the contents of present nanuseript will not fall in the 


category of black art, the author bows to goddess Bhavanf(1). 


By the smoke of sulphur or that of the lea fe of mang-tree, 
oleander flower becomes white i Please see, SNK, 19th 
Patala, V.13k2)- By blowing out a lamp, if saneone sprays 
pulverised sulphur on the sparks of fire, the lamp will be 
relighted(3). I£ someone puts a small weoden piece in his 
ear, the drone of the cricket will nottheard / The meaning 
of this genkonce is not quite clear from the text. perhaps 
there should have been a word after ‘padapramanam'. The 
measurement of the wooden piece is also not clear. Generally 
padz means one-fourth of some-thing_/. Hiceough can he 
stopped by stopping the breathing. L Tt is a bit surprising 
that why elite convenes has been written in a text on 
"Indrajalam'. Probably tne cause is that magic and medical 
processes were often mixed up with each other and medical 
procedures were considered with all probability to be 
medical magic or utility magic 7(5). If someone cuts the 
Nose piece by piece and then mixes it with alunmdust (? ) 

and then covers it in a pure white cloth the nose-pieces 
will be restored / '‘SattAvika' most probably is. identified 
with alum. But again in this sentence, one word appears to 


have been dropped /(6). If husked rice is wetted with the 


(3.5) 


milky juice of snuhi-tree and then is poured in a pot of 
bell=<metal after mixing with cowmilk, porridge will be 
prepared without fire/” cooking without fire is a famous 
magical game. L. Jacollict quoted fram 'Antobigraphy of 
Janangir' a passage told by Jahangir that how he was amazed 


with this magical game. The passage may also be avoted here. 


“They placed in my presence a large seething-pot of 
cauldron, and filling it partly with water, they threw into 
it eight of the smaller maunns of Irak of rice 3; when with- 
out the application of the smallest spark of fire the 
cauldron forth=with begar to boil, ina little time they 
took off the lid, and drew from it near a hundred platters 
full, each with a stewed fowl at top . This also may be 
considered among things ext raordinary"_/(7). If the Sour « 
gruel ds mixed with oil end then kept half a day, it does 
not burn even if poured in fire(8&). If someone writes with 
the milky- juice of eartnworm(? ), the letter is seen in the 
night-time. / It is douktful whether ‘mahYlata' means 
earthworm here. It is prcebably a tree _/. 12 someone prepares 
ink from the mixture of red-arsenic, orpiment, rock-salt, 
milk= juice of earth-worm(?), resin and lacedye and then 
writes with, the letters are seen in the dark night./ Pro- 
bably by this method the letters appear clearer than by 
the method described earlier_/(10). 


If saneone lights fire in a jug and puts it out and then 
1£ the smoky jug is filled with water and turned upside 
down by him, the water will not fall from the jug til] the 


smoke etays in the jug. Water will pour down after the 


smoke comes out (11). 
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